THERE IS VERY LITTLE 
MARGIN BETWEEN THE LEFT 
AND RIGHT PAGES 



882306 


239 

Bexdiaev 

Freedom and the Spirit- 



Books will be issued only 
on presentation of library card. 

Please report lost cards and 

change of residence promptly. 
Card holders are responsible for 
all books, records, films, pictures 
or other library materials 
checked out on their cards. 







FREEDOM AND THE SPIRIT 




NICOLAS BERDYAEV 


Freedom and the Spirit 


NEW YORK 

CHARLES SCKlBtTOR:s SONS 
/ 1935 





TRANSLATED BY OLIVER HELDING CLARKE 






made in great BRIXAIN 



Contents 


CHAPTER PAGE 

Introduction - - - ~ - vii 

L Spirit and Nature i 

II . Symbol, Myth, and Dogma - - - - - 52 

III. Rjevelation and Faith - - - - - - 88 

IV. The Freedom of the Spirit - - - - - 117 

V. Bjedemption and Evil - - - - - -158 

VI. God, Man, and the God-Man - - - - 189 

VIL Mysticism and the Way of the Spirit - - 239 

VIIL Theosophy and Gnosis ------ 270 

IX. Spiritual Development and the Eschatological 

Problem - - - - - - - - 303 

X. The Church and the World 328 




Introduction 


Leon Bloy has well said in Le Pelerin de I’Ahsolu, “ SoufFrir 
passe, avoir soufFert nc passe jamais Tliis is a remarkable 
JL Ja^apliorisni demanding the broadest possible interpretation. 
Victory may indeed be achieved over what has been experienced, 
and yet that experience is still in our possession as a permanent en- 
hancement and extension of the reality of our spiritual life. What 
has once been lived through cannot possibly be effaced. That wliich 
lias been continues to exist in a transfigured form. Man is by no 
means a completely finished product. Rather he moulds and 
creates himself in and through his experience of hfe, through spiritual 
conflict, and through those various trials wliich his destiny imposes 
upon him. Man is only what God is planning, a projected design. 

Victory can indeed be won over the past, and Christianity teaches 
us that it can be redeemed and forgiven. Rebirth into a new Hfe is 
possible, but into every new and transfigured Hfe there will return 
those former experiences wliich cannot disappear into oblivion 
without leaving traces behind them. A period of suffering can be 
overcome, joy and happiness can be born anew, but into every 
fresh joy and happiness there will enter again^ in some mysterious 
way, that suffering which has already been endured. Joy and happi- 
ness will henceforth be different. The torment of doubt may be 
defeated, yet even in the new-found faith the depths of previous 
uncertainty are revealed. Such a faith will possess quite a different 
quality from that belonging to those who have not had these 
doubts, and who have inherited their beliefs from tradition/ The 
man who has travelled far in the realms of the spirit, and who has 

1 Suffering disappears, but the fact of having suffered remains always 
with us.*^ 
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passed through great trials in the course of his search for truth, will 
be formed spiritually along lines which must differ altogether from 
those pertaining to the man who has never shifted liis position and 
to whom new spiritual territories are unknown. Man is tied to his 
destiny and has no power of renouncing it. It is in what I ex- 
perience of hfe, in the trials I suffer, and in my search for reality, 
that my spirit is formed and moulded. Everytliing I have lived 
through is part of the highest acquisition of my spiritual life and of 
the faith and truth which I possess. ' I am enriched by my experience 
even if it has been fearful and tormenting, even if to cross the abyss 
which lay before me I have been forced to address myself to powers 
other than human. 

When a man returns to God after an experience of apostasy he 
knows a freedom in his relations with Him untasted by one who 
has passed liis life in the peace and security of his traditional faith 
and who has remained within the borders of his spiritual inheritance. 

“ Suffering disappears, but the fact of having suffered remains 
always with us.’' That is the exact truth of the matter whether we 
are considering individuals or aggregates of human society. We 
live in an age of transition and of spiritual crisis, in which many 
erring pilgrims are returning to Christianity, to the faith of their 
fathers, to the Church, and to Orthodoxy. These men return, 
having passed through the ordeal of the new age, to the extreme 
limits of wliich they have now penetrated. These souls who belong 
to the end of the nineteenth and the beginning of the twentieth 
centuries are tragic souls indeed. They are souls new-born, it is true, 
but from their Hves the consequences of past experience can never 
be uprooted. 

How, one may ask, are these travellers returning to the Father's 
House received ? Too often not in the way in which the Prodigal 
Son in the parable was welcomed. The voice of the Elder Son who 
boasts of having remained with the Father and of serving Him is 
far too much in evidence. And yet among these pilgrims of the 
spirit there are not only the depraved : there are also those who are 
hungering and thirsting after the truth. These wiU be accounted 
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more rigliteous in the sight of God than numberless ** bourgeois 
Christians who pride themselves on their pharisaical religion and 
who imagine that they are men of property ’’ in the religious 
sphere. 

The human soul has developed into something quite different 
from what it was when the message of Christianity was first re- 
ceived or when the great Doctors of the Church flourished, when 
the QEcunienical Councils were making their dogmatic decisions, 
when monasticism was passing through its formative stages, or in 
the days when theocracy was in power and mediaeval and Byzan- 
tine piety took shape. ^Tliis transformation and the purifying of 
the human soul have been brought about especially by, the influence 
of the mysterious action of Christianity itself, often invisible and 
profound in character, which triumphed inwardly over the rude 
barbarity of man s spirit in the process of educating him. 

Wc find in the instructions of the Elders no answer to the 
agonized questions of Nietzsche which demand from Christianity 
a creative completion. The whole movement of Russian religious 
philosophy in the last few decades has passed through an experience 
which cannot be effaced and wliich cannot fail to enrich Chris- 
tianity. It is not the result of any process of individual growth in 
perfection or acquiring of sanctity. Nevertheless the spirit of re- 
actionary ccclesiasticism (not the Church itself) is opposed to the 
creative thought of religious philosophy, and denies its significance. 
The Orthodox world imbued with traditionalism does not yet 
understand that Christiamty is ceasing to be, par excellence, the 
religion of simple people, and that it must turn towards more com- 
plex souls and discover a more profound spirituality. 

Those who have known a limitless freedom of spirit, and who 
have returned in freedom to the Christian faith, cannot efface from 
their souls tliis experience or deny its existence. Freedom, with its 
own interior dialectic, that tragic destiny which it bears within 
itself, is an experience of a particular order inherent in Christianity 
itself A man who has achieved a definite victory over the seductive 
temptations of humanism, who has discovered the hoUow unreality 
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of the deification of man by man, can never hereafter abandon the 
liberty wliich has brought him to God nor the definitive experience 
which has freed liim from the power of evil. It is impossible to 
entertain the question of reHgious liberty upon any abstract ground^ 
and to treat it from a static point of view.^ I have come to Christ 
through hberty and through an intimate experience of the paths of 
freedom. My Christian faith is not a faith based on habit or tra- 
dition. It was won through an experience of the inner life of a most 
painful character. ^ I knew no compulsion in my religious life, and 
I had no experience of authoritarianism either in faith or in the 
sphere of religious devotion. Can one oppose to this fact dogmatic 
formulas or abstract theologies ? I answer No, for in my case they 
will never be really convincing. 

Freedom has brought me to Christ and I know of no other path 
leading to Him. Nor am I the only one who has passed through 
this experience. None who has left a Christianity based on author- 
ity can return to anything but a Christianity which is free, ^ That is a 
truth bom of vital and dynamic experience, wliich need not be 
linked up with any particular conception of the relations between 
grace and freedom. That is a question of an entirely different order. 
I admit that it is grace which has brought me to faith, but it is grace 
experienced by me as freedom. Those who have come to Chris- 
tianity through freedom bring to it that same spirit of liberty. 
Their Christianity is of necessity much more spiritual, for it is born 
of the spirit and not of flesh and blood. The experience of the 
liberty of the spirit is one which nothing can efface, though it is 
true that arbitrariness in freedom is an evil to be overcome. Those 
whose religion is authoritarian and hereditary will never understand 
properly those who have come to religion through freedom^ and 
through the tragedy immanent in their Hfe’s experience. 

The religious life passes through three characteristic stages. 
Firstly there is the stage of objective religion which is both popular 
and collective, natural and social. Secondly there is the subjective 
stage wliich is individualistic and psycho-spiritual. In the third 
stage the opposition between the objective and subjective is trans- 
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cended and the liighest degree of spirituality is reached .( A con- 
dition of the emergence of Christianity is this movement from an 
objective and popular religion to one wHch is subjective and 
individual. But in actual practice Christianity has not developed in 
this -way; it has crystaUized into a religion which is at once ob- 
jective and popular, social and collective. It is precisely this form 
of Christianity which is undergoing a crisis at the present time. 
Religious life is passing through a subjective and individualistic 
phase wliich cannot be final and winch is bound, in its turn, to give 
way to somctlring else. 

There are two types wliich confront one another all through the 
course of man s history, and they are types which find it hard to 
enter into any mutual comprehension. The former belongs to the 
collective, to the majority of society, which outwardly predomin- 
ates in history ; the other belongs to the sphere of “ spiritual 
individuality , to the elect minority, and its significance in history 
is much harder to discover. These two types or states of mind may 
be called, respectively, the “ democratic ” and the “ aristocratic ” 
Now socialists arc in the habit of affirming that throughout the 
course of liistory the privileged minority has exploited the dis- 
inherited majority. But there is another truth which, though at 
first sight less obvious, is more profound. The collective, the 
“ quantitative ” majority, has always oppressed and persecuted in 
history the “ qualitative ” minority, that which possesses the divine 
Eros and is composed of truly spiritual individuals whose hves are 
directed towards the highest aims. History works out habitually in 
favour of the average man, and of the collective. It is for such that 
the State, the family, the law, and our educational institutions have 
been created, no less than the whole fabric of custom and con- 
vention and the external organization of the Church. It is for such 
that hiowledge and morality, dogma and cult have been adapted 
It is the average man, the typical product of tire mass, who has 
dominated history, and who has always insisted that everything 
should be done for him and that cverytliing should be brought 
down to the level of his interests. 
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The right wing and the left, conservatives and revolutionaries, 
monarchists and sociahsts, all alike belong to this collective ‘‘ demo- 
cratic ” type. The conservatives and the monarcliists, who are the 
partisans of authority, are not less “ democratic ” than those who 
actually bear the name democrats For this social collective, for 
mankind in the mass, the hierarchy of authority is maintained and 
ancient institutions are preserved. It is for them also that they arc 
abohshed, and for them that revolutions are made. Absolute 
monarcliies and socialist republics are alike necessary to the masses, 
and are equally well adapted to the average man. It is, in fact, the 
average man who has dominated among the nobility no less ^than 
among the middle classes, the peasants, and the workers. ^It is 
never for the aristocracy of the spirit that governments arc cstab- 
hshed, constitutions elaborated, and systems of learning or the 
technique of creation evolved. 

Saints, prophets, geniuses, men, in short, who live on the Irighcr 
planes of the spiritual hfe and who are capable of authentic creation, 
have no need of monarchy or repubheanism, conservatism or 
revolution, nor yet of constitutions and educational establishments. 
For the aristocracy of the spirit does not bear the burden of history 
for itself. On the contrary it is made to submit to institutions, 
reforms, and systems whether old or new, in the name of the so- 
called people and of the collective, or, in other words, of the happi- 
ness of the average man. Evidently the aristocracy of the spirit, 
the elect who are ahve with the divine Eros, belong to the fallen 
race of Adam and suffer in tins way the consequences of the sin 
which they have to expiate. They cannot isolate themselves from 
“ the world ” and must therefore bear its burden, and serve the 
universal cause of freedom and of civilization. One can only 
deplore the pride of men who, while bcHeving that they share in 
that winch is highest, regard with contempt lesser men, and will not 
help the world to progress. But those who belong to the aris- 
tocracy of the spirit, who are not responsible for the qualities they 
possess, have in reality a bitter and tragic destiny in the world, for 
they cannot adapt themselves to any of the social conventions and 
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systems of thought which belong to average men. They are a race 
of men who have always been oppressed and persecuted. 

Those who are of the democratic” type, whose orientation is 
towards the masses and the organization of the hfe of the collective, 
may be endowed with great talents and may number among them 
great men, heroes, geniuses, and saints. On the other hand those 
who are of the aristocratic ” type, whose interests are centred on 
other worlds and the creation oiF values which are of no use to the 
average man, may be completely lacking in genius and may be less 
powerful and talented than men of the former type. Nevertheless 
they possess a different spiritual organization which is at once more 
sensitive, more complex, and more subtle than that of the ** pachy- 
derms of democratic breed. Such men suffer more from the 

world and from its ughness, barbarity, and decadence than the 
men whose attention is focussed upon the masses and the collective. 
Even the great men of the ‘‘ democratic ” type possess this simple 
kind of psychology, which places them under the protection of that 
very world which is so inimical to spiritual personalities less adapted 
to it. Cromwell and Bismarck belong to this type^ as in a certain 
sense do all men of action, as well as the great statesmen and 
revolutionaries. This simple psychological make-up can also be 
found among many of the Doctors of the Church, who have often 
belonged to the democratic type. 

From tliis point of view the Gnostics are of particular interest. 
A great number of them truly belong to the ‘‘ aristocracy ” of the 
spirit, but they seem to have been unable to reconcile themselves to 
the '' democracy ” of the Christian Church. The question is not 
whether they were in the right. The Church had profound reasons 
for opposing and condemning them, for had the Gnostics won the 
day Christianity would never have been victorious. It would have 
been transformed into an aristocratic sect. But the question which 
Gnosticism raises is a profoundly disturbing one which is always 
with us, and has its importance even to-day. Revelation and 
absolute truth are both distorted and assimilated, according to the 
make-up and spiritual development of the persons receiving them. 
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Are we bound to consider as absolute and unchangeable that form 
of the Christian revelation which was intended for the average 
man ? Must the more spiritual, complex^ and subtle type of man^ 
who has in some measure received the great gift of Gnosis, be 
brought down to a lower level and perforce rest content with a 
reduced spirituaHty for the sake of the masses, and in order that he 
may share in the fellowship of the whole Christian people ? But 
is it possible to identify sobornost ^ with the popular collective ? 
Can the path wliich leads to the acquiring of the gifts of the Holy 
Spirit and to spiritual perfection and holiness be regarded as the 
sole criterion of spiritual life and the only source of religious 
Gnosis ? 

The question of the religious significance of human gifts and 
giftedness is a profoundly difficult one. It was a question which the 
Gnostics had to face and it also confronted Clement of Alexandria 
and Origen, who were themselves also Gnostic Christians. It was 
a question too for Solovyov, and in our own time it is still there for 
the Christian consciousness to grapple with. It is part of the prob- 
lematics of Christianity. Must the question of Christian conscious- 
ness and knowledge be solved in a “ democratic spirit with a view 
to the requirements of average humanity, or will a more ‘‘ interior ’’ 
solution^ beyond the comprehension of the masses^ be possible and 
allowed by authority ? ''I have given you milk,^' says St. Paul, 
“ not sohd food, for ye could not bear it : and yc cannot bear it 
even now, for ye are yet carnal.’’ 

‘‘ Democratic ” Christianity feeds on milk ”, because it attends 
to the flesh ”, and, moreover, the Churcli, is right in acting thus. 
But tills fact docs not solve the problem of the possibility of other 
fare for those whose spiritual hunger is still unsatisfied. The history 

^ In Russian the adjective sohorny, corresponding to the noun 
sobornost, translates the word Catholic ” as applied to the Church 
in the Creed. As sobornost and soborny have a wealth of meaning not 
found in any equivalent English words, I have used them wherever the 
symphonic character of Catholic conscioimess seems to be indicated. 
(Translator.) 
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of the human, spirit testifies to the fact that the quality of spiritual 
aspirations and aptitudes is by no means proportional to the degree 
of perfection and hohness adrieved, as die Church, on the wholcj 
seems to think. There is a natural hierarchy of spiritual tempera- 
ments and^^gifts. In some beings the “ spirit ” predominates, in 
others the natural man. Nor does this mean that the former are 
more perfect and have obtained a greater measure of holiness and 
grace. The “ spiritual ” man has no right to be proud of die fact 
and to boast of his own superiority over the “ natural ” man He 
is, in fact, no better nor is he endowed with greater merit. Such 
persons arc, in the majority of cases, more unhappy in this world ; 
they arc made to shoulder heavier responsibilities and they are tom 
witltin by greater contraactions. They attain with greater diffi- 
culty to a harmonized personahty, and at the same time find it 
harder to reach a state of poise and balance in relation to the world 
which surrounds them. They are also more lonely. But die 
difference between spiritual gifts and temperaments is determined 
by God and not by man. The error of die ancient Gnostics which 
die Church denounced lay in their spiritual pride. They could not 
accept the fact that die good news of salvation and the coming of 
die Kingdom of God was brought by Christ for the whole of man- 
kind. According to them those who were “ spiritually minded ” 
were eternally separate from merely “natural” and “carnal” 
men. The latter could not raise themselves towards a higher 
spiritual world and were condemned to remain in the shallows of 
existence. For them no redemption and salvation were possible. 
The idea that the lower might be transfigured and moulded into 
sometliing liigher lay outside the consciousness of the Gnostics, and 
it is for tliis reason tliat they never became real Christians. In this 
matter diey really go back to the pagan Plotinus, although this last 
great representative of the Hellenic spirit would certainly have been 
opposed to them. As Vladimir Solovyov has very clearly shown, 
the whole process of the tmivCTse remained barren of results as 
far as the Gnostics were concerned, because of their inability tc 
conceive of the lower being transformed into the higher. The 
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'' spiritual ” element, detached from the rest of the world, soars 
upwards to the heavenly places, while the “ carnal ’’ element lies 
imprisoned in the depdis. But nothing is acliieved as a result of this 
process for the “ spiritual ’’ element belongs, ipso facto, to a Hgher 
world and the carnal ” to a lower one. 

The Gnostics did not understand the mystery of freedom, that is, 
of freedom in Christ, any more than they understood the mystery 
of love. There was in all this a hopeless dualism which upset the 
true hierarchy of values. The Gnostics were without a glimpse of 
the order of values upon which the world of the Christian rests, 
where the highest elements are organically linked with the lowest 
and thus assist the process of transfiguration and of universal sal- 
vation. Their interpretation of the hierarchic principle was a false 
one. The supreme Gnosis of ‘‘ spiritual ” persons is necessary for 
the salvation and transfiguration of those who are ** carnal 
“ Spiritual ” persons must not remain proudly upon the mountain- 
tops in separation from the “ carnal ” world, but they must devote 
their energies to its spiritualization and to raising it to the highest 
levels. Moreover the source of evil is spiritual and not carnal. 
The Church has righdy condemned the pride of the Gnostics, their 
hopelessly dualistic point of view, and the unbrotherly and unloving 
attitude which they displayed towards their fellow men and the 
world at large. But die consciousness of the Church was absorbed 
by preference with the problems of the average man, of the typical 
product of the mass. The Church was anxious to guide aright the 
ordinary man and was preoccupied with the task of effecting Ms 
salvation. In condemning Gnosticism, the Church in some measure 
affirmed and made lawful Ignosticism. Even the problem winch 
had given rise to such sincere and tormenting perplexity among the 
Gnostics was regarded as one which could not and indeed ought not 
to be raised. ^ The Hghest aspirations of the spirit, the durst for a 
deeper knowledge of divine and cosmic mysteries, were brought 
down to the level of average humanity. ! Not only the Gnosis of 
Valentinian but also that of Origen was regarded as inadmissible 
and dangerous, in the same way as that of Solovyov is to-day. A 
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system of theology was elaborated, which became an obstacle to the 
higher Gnosis. Only the great Christian mystics succeeded in 
cutting their way tlirough these well-nigh impregnable defences. 

It must be recognized, however, that one of the difficulties 
connected with the higher knowledge ” in those days was that 
men could not disassociate it from its connection with the worship 
of demons, and here Christianity found itself entangled with pagan 
cults and with the wisdom ’’ of pagan religion. And yet it is 
possible for a higher Christian knowledge of spiritual things to 
exist wliich is at once more penetrating, less exoteric, and less 
moulded to the needs of the collective than that of the dominant 
systems of official theology. There is room in Christianity not only 
for St. Thomas Aquinas but also for Jacob Boehme, not only for 
the Metropolitan Philaret but also for Vladimir Solovyov. If 
spiritual persons ought not to boast of the heights they have reached, 
and to separate themselves from those of the ‘‘natural” and 
“ carnal ” order, it must not, on the other hand, be supposed that 
such men do not exist, nor must the aspirations of their spirit and 
their almost frenzied thirst for truth be denied satisfaction on the 
grounds that there is no such thing as “ a higher spiritual know- 
ledge Tins would be equivalent, in an opposite direction, to that 
very destruction of the organic hierarchy of values which we have 
noticed already in Gnosticism. The world finds it easy to deny and 
despise every form of spiritual Ufe, every aspiration of the spirit, 
and every sort of liigher learning or knowledge. It readily asserts 
that such things are a clog upon the progress of the world towards 
its more complete organization and that they can perfecdy well be 
left on one side. This is a point of view which is held and expressed 
by millions. Furthermore, notliing can be more heart-rending thaix 
to find the Church itself subscribing to that denial of the spirit 
which is professed by the State, a denial which at the opposite pole 
in atheistic Communism means the definite crushing out of the 
spirit and the extermination of every form of spiritual aristocracy. 

“ Quench not the spirit ” it has been said ; but to deny the 
problem presented to us by the Christian consciousness is to forget 
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this command. The task wliich has as its object the enlightenment 
of the world will ask for no diminution in the quality of the spirit. 
Thus the problem which above all is confronting us to-day is the 
problem of the spirit and of the spiritual Hfe. 


I should hke what I intend to say in this book to be clearly under- 
stood. I recognize that tlierc is sometloing essential which I cannot 
put into words, and that I camiot adequately develop my inmost 
thoughts. It is very difficult to find a form of expression which 
exactly suits die essential idea as it appears to oneself. Everydiing 
I have written in this book is bound up with that most difficult of 
problems, the problem of the spirit, and, in conformity with the 
peculiar characteristic of my own turn of mind, I restate the 
questions that trouble me in a form wliich, though affirmative, also 
in a measure conceals them. I put my problems in the form of 
affirmations. But my thought as it moves within my own being is 
that of a man who, without being a sceptic, is putting problems to 
himself. In the solution of these problems of the spirit, or, rather, 
of the special problem of the relations between man and God, no 
exterior assistance is possible. i Here no Elder, however advanced 
in the spiritual life, could be of any help to me. For the whole 
problem Hes just here, in the very fact that I must discover for myself 
that wliich God has liidden from me. God expects from me a free 
creative act. My freedom and my creative activity are my obed- 
ience to the secret will of God, Who expects from man sometlung 
much more than what is usually meant when we speak of His will. 
Perhaps one should be occupied not with abstract metaphysics 
about God, but radier with the concrete psychology of God. May 
it not mean, if we so put it, a sweat of blood and agony for God 
when He sees in how slavish a spirit men interpret His will and how 
utterly formal is the manner of their obedience to it ? The divine 
will must be carried out to the very end, yet has not God wiUed 
that man should be also a free creator ? And does He not also love 
a Nietzsche who fights against Him ? 
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My book is not a theological work, nor is it written according to 
any theological method. It belongs to no school of philosophy ; 
rather it forms a part of “ prophetic as distinct from “ scientific ’’ 
philosophy, if one may employ the terminology wliich Jaspers has 
suggested. I have consciously avoided>thedanguage of the schools. 
It is a book of what may be written in 

the spirit or a free religious philosophy and Gnosis. In it I have 
deliberately passed beyond those hmits „of philosophicaf dieologic ak 
an^mystical^SKWfeid^^ dear to the^W^tSmnmdTas^ in 
CathcSic anJ Protestant circles as in the sphere of academic phil- 
osophy. 

I regard myself as being ^Cliristim^^QS.Q^^ in the sense in 
which Clement of Alexandria, Origen, St. Gregory of Nyssa, 
Cardinal Nicholas of Cusa, Jacob Boehme, St. Martin, Francis 
Baader, and Vladimir Solovyov were Christian theosophists. All. 
the forces of my spirit and of my mental and moral consciousness 
are bent towards the complete understanding of the problems which 
press so hard upon me. But my object is not so much to give them 
a ^st^atic answer, as 

ChnstiaiiTOS^enprTrc is no need to see in this book anything 
(hreatSI'a^^ the holiness of the Church. I may be much mis- 
taken, but my purpose is not to introduce heresy of any kind nor to 
promote fresh schism. I am moving in the sphere of Christian 
problematics which demands creative efforts of thought and where 
the most divergent opinions are naturally allowable. 

Paris — ClamarU 1927. 
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CHAPTER ONE 


Spirit and Nature 

I 

W E have lost all confidence in the possibility and fruitfulness 
of an abstracp metaphysic. For abstract metaphysics are 

of thoT^t, that is to say, of the world oFi3eas. It is in this way that 
metaphysical spiritualism, materialism, and idedism come into exis- 
tence. But roncrSTliving realities have always elude d these meta- 
phwcal doctrines. ‘ Abstractions of reality or the abstract iHSs'^of 
tSeTnowiSglt^ taken as constituting the essence and ful- 

ness of reality. A bstraction m d^the^hy postasizin g o f 
c reated both spiritual and materialistic metaphysical system s. Life 
was objectified as material or spiritual natureTai^^ essential 
category of knowledge of this metaphysical nature was that of sub- 
stance. Being is an objective substance whether spiritual or material. 
God is conceived of as substance, a thing, nature. Ideas are also 
substances. Metaphysics in all its dominant tendencies was natural- 
istic and hypostasizing. It understood reality on the analogy of that 
of material objects. God and spirit are a reaUty of the same order 
as the material world. To the metaphysics of naturalism was 
opposed that of phenomenalism, which recognized the existence of 
phenomena but not that of noumena, and which denied the possi- 
bility of knowing life at its source. 

Nineteenth-century German idealism played a preponderating 
part in the work of Hberation from every form of naturalist meta- 
physics and marked a step forward in die knowledge of the spirit. 
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But Hegel’s idealism hypostasized the categories of thought, and in 
spite of its claims did not reach the concreteness of the spirit. The 
metaphysics of the universal reason are just as far from the concrete- 
ness of the spirit as are those of naturalism. The hypos tasization of 
tlie knowing subject no more aciheves tliis end than docs the hypo- 
stasizing of the known obj ect. The reality of life eludes one whether 
one sets up as an absolute the concept of the subject or the nature 
of the object. But the metaphysics of German idealism arc more 
dynamic than the naturalism of pre-Kantian philosophy, and it is 
to tins fact that their undoubted success is due. This dynamic quality 
has its roots in the freedom achieved from all static and substantialist 
conceptions of nature whether material, spiritual, or divine, Ger- 
man idealism, in spite of all the defects of its ‘‘ monophysidsm ” and 
its abstractness, has stated the problem of the philosophy of spirit 
and of the spiritual life and has cleared the groimd for it. It has 
grasped tliis truth : that being is action and not substance, movement 
and not immobility, life and not thing. Naturalist metaphysics, 
winch have taken the most varied forms, insisted on the subjection 
of “ spirit ” to nature ”, and have certainly had a powerful in- 
fluence on the rehgious consciousness and on various systems of 
theology. 

We have to recognize that theological systems bear upon them 
the fatal imprint of objective and naturahst metaphysics. They 
witness in fact to the naive realism inherent in the naturalist concep- 
tion of the world according to which God is an object, an objective 
reahty, in the same sense as aU other realities in nature. Thus God is 
known under the categories of nature, not those of spirit, and the real- 
ity of God is thus made to resemble that of material substances. But 
God is spirit, and spirit is activity. Spirit is Hberty. The nature of 
spirit is the opposite of passivity and necessity ; it is for this reason 
that spirit cannot be a substance. The Aristotelian conception of 
God as actus purus deprives God of that interior active life, and trans- 
forms Him into a lifeless object. God is left without power, that is 
to say, He is no longer the source of movement and Hfe. It is vain 
for Thomism to distinguish between the natural and the super- 
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natural, for it is enslaved to a naturalist metaphysic of divinity. The 
supernatural is simply the natural on a higher plane and possessing a 
greater range. The very word “ supernatural is composed of two 
terms wliich in themselves have no positive impHcation. It is in 
vain also that philosophers strive to persuade themselves that a phil- 
osophy is possible which is absolutely free and independent of all 
living religion and of every sort of connection with “ Hfe Such 
attempts are instinct with a pride wliich inevitably brings its own 
punishment. In freeing itself from rehgion philosophy has only 
succeeded in passing under the yoke of science. There never has 
been and there never will be an absolutely autonomous philosophy 
winch is completely emancipated from “ life For philosophy is a 
function of life which knows hfe and sheds light upon it. The task of 
plnlosophy is fulfilled in and for hfe, and it is always dependent upon 
what is going on in its deeper currents. It is quite useless for phil- 
osophy to seek to disguise its true nature, for it is always positively 
or negatively rehgious. Greek philosophy, which has been con- 
sidered to be the model of a completely autonomous philosophical 
system, was religious in its origins and its pathos, and it reflected the 
rehgious ideas of the Greeks. The philosophy of the lonians can only 
be understood against the background of the Greek rehgious view 
of nature. Platonism is an enigma without Orphism and its mys- 
teries through which men sought for freedom from sin and death. 
Plotinus and the Neo-Platonists are also confessedly rehgious. Again 
German ideahsm is linked on to Protestantism and to a particular 
stage in the imier development of Christianity. Kant and Hegel 
found themselves unable to break with Christianity in spite of the 
considerable differences between them and the mind of the Church. 
Even eighteenth-century radonahsm as well as nineteenth-century 
positivism and materialism show themselves to be negatively re- 
hgious by their very pathos. They reflect the struggle against God 
and against Christianity, and there is accordingly no real achieve- 
ment of autonomy or of pure freedom. Rationalism, criticism, 
empiricism, all alike maintain a conflict with rehgion, but they can- 
not escape from the ties which bind them to hfe. Atheism is quite 
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as much, a state of life and a religious conflict as faith itself. Almost 
the whole of the science of objective biblical criticism as well as 
that concerned with Ihstorical enquiry into Christian origins bring 
in their train a religious conflict, and are instinct with a negatively 
religious pathos. Such science has never yet succeeded in becoming 
a body of pure knowledge completely detached and apart. Un- 
behef is a premiss on winch we may base our lives just as much as 
faith. Positivism has always had its own faith by which it was 
directed along the paths of knowledge and understanding. For 
philosophy is just spirit becoming conscious of itself, and it cannot 
claim to be independent of tlris or that spiritual aspiration. It is 
determined by the nature of spirit, by its quality, its a.spiration to- 
wards higher or lower worlds, by the fact that spirit is restricted or 
free in its expression. We may conclude therefore that philosophy 
is determined by life, because spirit is life, and because the know- 
ledge which spirit has of itself is the knowledge that life has of itself. 

The orientation of spirit determines the character of conscious- 
ness, which in its turn decides the namre of knowledge. Knowledge 
is spiritual life, the activity of spirit. But the fact that philosophy 
depends upon life docs not in the least degree justify relativism. In 
spirit and in life itself are revealed qualities from wluch spring the 
light of knowledge, and these quahties are not relative. 

Knowledge is dynamic, and it has its destiny, its spiritual history, 
its great periods, and its stages of development. That which we call 
metaphysics or naturahst theology is the expression of tire orienta- 
tion of spirit, the reflection of tire rehgious idea of the world, and it 
represents a period of great inner significance in the lustory of know- 
ledge. Naturalist metaphysics and dreology are not simply to be 
regarded as errors. They constituted an essential stage in the destined 
development of knowledge and in that of religious life. It is by tliis 
path that man travelled towards the light. It has not been realized 
before that spirit is creative becoming. Spirit has been conceived of 
as something achieved, that is to say, as something substantial. 
Naturalist metaphysics with its substances and rigid objects reflects, 
relarively it is true, certain aspects of being seen from a particular 
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orientation of spirit and structure of consciousness. It gives us our 
direction but cannot claim to give expression to the final and ab- 
solute truth about being. The process of hypostasization beloved of 
metaphysicians and theologians, and the objectification and erection 
into absolutes of certain moments of spiritual life, cannot acquire 
that perfect significance to which the dogmas of faith lay claim. 
These last are neither metaphysics nor theology but facts of spiritual 
experience and spiritual life. 

A new spiritual orientation becomes possible, and a new move- 
ment begins, when naturalist metaphysics and theology with their 
rigid substances no longer express the truth about life, when spirit 
becomes self-conscious in a different way and is open to other in- 
fluences, and when the spirit strives to free itself from bondage to 
substantial nature and from the yoke of objectivity to which it had 
yielded itself. Faith and the dogmas of reHgion cannot lose their 
absolute significance because of this, but they appear in a different 
light and new depths of meaning are disclosed in them. ReHgion 
camiot be dependent upon pliilosophy nor can philosophy limit and 
alter religion to suit itself. The mistake of modernism consists in 
the attempt to subordinate religion to reason and contemporary 
knowledge. In reality the problem is of a totally different order. 
Religion has always had its own pliilosophy and its religious meta- 
physics, wliich are in themselves only the expression of a particular 
epoch of man’s spiritual development and not an absolute and 
definite embodiment of religious truth. Along this path of spiritual 
development, and even where the original spiritual life is concerned, 
modifications may supervene which will demand the use of different 
symbols to express knowledge and another form of consciousness. 
It is not philosophy which will change reHgion, hut within the 
sphere of the original Hfe itself certain events may demand the trans- 
cending of the naturalist and objective phases of the mysteries of 
religious life. Throughout the liistory of Christianity there have 
been those who were dominated by naturalist metaphysics and 
theology, for whom the mysteries of their religion bore different 
meanings. To rise above naturalist metaphysics and theology, and 
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to get beyond that static conception of the religious life wliich sees 
in it notliing but substances and objects, is to understand what spirit 
and spiritual life really are and the true difference between spirit and 
nature. An abstract mctaphysic cannot exist, but a philosophy or a 
phenomenology of the spiritual Hfe is possible. 

11 

It is not the distinction between spirit and matter, between the 
“ psychical and the ‘‘ physical ”, wliich is the fundamental and 
ultimate one. Yet it is on this distinction that both spiritual and 
materialist metaphysics, ahke naturalist, are based. Within 
‘‘ nature ” a distinction is made between the ‘‘ psychical ” and the 
“ physical ”, while spirit ” is identified with “ soul Religious 
metaphysics and tlieology indeed go even further by maintaining an 
opposition between the Creator and creation and between grace 
and nature. But in making this opposition, wliich from a purely 
pragmatic standpoint is of course profound, creation is naturalized 
and objectified, with the result that the Creator Himself is subjected 
to the same process. In the natural created world spirit is no longer to 
be found, for the world is completely naturaHzcd and deprived of 
any deeper meaning. The Creator in opposition to the world is alone 
regarded as possessing in Himself any element of profundity, while 
spirit consists merely in the action of divine grace ; from which it 
follows that only the Divine Spirit has any existence. Man is re- 
garded from the angle of naturalism, and though he is allowed to 
possess soul, he is denied spirit. (Man is entirely a natural being and 
it is only by the action of grace that he becomes a spiritual being.’ 
Christian theology has generally affirmed that man is composed of 
soul and body, and that spirit is only the result of the work of the 
Holy Spirit witlhn him. St. Thomas Aquinas in his philosophical 
system has given very clear expression, in a form now classical, to 
the antithesis between the natural and the supernatural,^ Thomism 

^ See the works of contemporary French Thoniists : R^Jlexions sur 
r Intelligence f by Jacques Maritain ; Le sens commun, kphilosophie de rStre et 
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definitely naturalizes the being of the created world and of man, 
thereby reducing pliilosophy to a mere natural knowledge of the 
natural. In this conception of the natural creature there is indeed a 
truth relative to the lines along which mankind had developed, a 
truth born of authentic experience. Nevertheless both the religious 
metaphysic and the theology which claim to state the final trudi 
about being are naturalist. Not only nature but grace is naturalized 
because it is objectified and because it is put “ outside and not 
“ in the depths ’k 

The antithesis between spirit and nature must be considered as 
primary,^ and it is the mark of a dualistic metaphysic however 
established. This antidiesis is affirmed in a sphere which is not that 
of objectified, that is to say, naturalized, being. Spirit is not I'eality 
and being in the sense in wliich nature is recognized as both real and 
existent. Moreover naturalist theology makes exactly the same 
mistake. The extreme dualism of Creator and creation, and of 
supernatural and natural, is allied here to an extreme monism with 
regard both to reality and being. The supernatural is on the same 
ascending scale as the natural, for it too is natural, though at a 
higher, and indeed an immeasurably liigher, level. The antinomy 
existing between spirit and nature does not provide us with a dual- 
istic metaphysic of being, but it introduces a distinction in the com- 
prehension of reality itself It is above all tilings the antithesis 
between Hfe and thing, between liberty and necessity, between 
creative movement and passive submission to exterior impulses. 

The first and most elementary point which must be established if 
there is to be any understanding of spirit is the distinction of prin- 
ciple between ‘‘ spirit and soul Soul belongs to nature and its 
reality is of the natural order, for it is not less natural than body. 

les fonnules dogmatiqtm^ by Garrigou-Lagrange, and Thomism, by the best 
historian of mediaeval philosophy, E. Gilson. 

^ Some very "interesting ideas on the subject of the distinction between 
spirit and nature may be found in the writings of the Italian philosopher 
Gentile (sec his book, Spirit, Pure Action). But one is too conscious of the 
influence upon him of Fichte's idealism. 

7 



Freedom and the Spirit 

Yet soul is not die same entity as body or mattcrd On the other 
hand, however, spirit cannot be opposed to body and to matter, as 
though it were a reaHty of the same order as that of body and of the 
material world. It is from within, from the depths, that spirit 
absorbs into itself body, matter, and likewise soul, but spirit belongs 
to another order of reality and to a different scheme of things. 
Nature is not denied but rather illuminated by spirit. Spirit unites 
itself inwardly to soul and transfigures it. The distinction between 
spirit and soul does not imply ^their separation. But all ‘‘ psychol- 
ogism ” in philosophy is but a form of naturalism. Metaphysical 
spiritualism is not the pliilosophy of spirit but rather a naturalist 
metaphysic which tends to see the substance of being in the objecti- 
fied phenomena of soul. 

The distinction between spirit and soul is a very old one. It is to 
be found as early as Plato himself St. Paul later gave expression to 
it with a certain profound religious pathos. “ The ‘ natural ’ man 
(i.e. the man who is mere ‘ soul ’ or ‘ psyche ’) rcccivcth not the 
things of the Spirit of God, for they are foolishness unto him, and he 
cannot know them because they are spiritually judged. But he that 
is ‘ spiritual ’ judgeth all things and he himself is judged of no man.^’ 
‘‘ It is sown a * natural ’ body {i.e, a body of ‘ soul ' or ‘ psyche ’), 
it is raised a ' spiritual ’ body.” The categories of “ spirit ” and of 
‘‘ soul ” are religious and not metaphysical, but the difference be- 
tween them was exaggerated by the Gnostics and brought into dis- 
repute. Yet the difference was recognized by Hegel, and he con- 
sidered the knowledge of spirit as knowledge in its most concrete 
form. The distinction between spirit and soul is proper to all kinds 
of mysticism. All mysticism has as its object the instruction of the 

^ E. Rode in the course of his remarkable researches analyses the process 
by which the mind of ancient Greece conceived the idea of the soul and of 
immortality. The Greeks did not regard immortality as a natural attribute 
of the human soul ; immortality was enjoyed only by gods, heroes, and 
demons. It was only later that the soul was recognized as an integral part 
of man. But even in Christianity the existence of spirit was recognized 
only in God. Only the mystics sec spirit in man. In romanticism spirit is 
imprisoned in soul. Sec E. Rode : Psyche. 
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spiritual maa in the experience of the spiritual life and in the paths 
by wliich it is achieved. The spiritual for the mystics was never an 
abstract metaphysical category, it was the authentic life itseE The 
confusion of spirit and soul within the categories of objectified 
mctaphysicd being was one of the causes alike of a false naturalism 
and a false spiritualism in philosophy. Spirit is not a substance, 
an objective reality, in the same sense as other substances. Spirit is 
Hfc, experience, destiny.? A purely rational metaphysic of spirit is 
impossible. Life is oirly disclosed in experience. Spirit is life and not 
an object, and in consequence it can only be known in concrete 
experience, in an experience, that is, of spiritual life and in the accom- 
plishing of its destiny. In the knowledge of spirit subject and object 
are nor opposed to one another. Spirit as the knowing subject is at 
the same time the known object. Spiritual life is not an object of 
knowledge, it is the knowledge itself of spiritual life. Life is only 
open to life. Knowledge of life is lEe itseE The lEe of the spirit is 
not set over agamst knowledge as an objective thing, such as nature. 
Everything that transpires in the life of the spirit and in its own 
knowledge of itself lies within the unfathomable depths of spirit. 
Everytliing drat takes place in the spiritual world takes place in me. 


m 

Spiritual life is the most real kind of life. Spirit and the natural 
world arc utterly unlike one another, and exteriorly they do not 
meet and there is no interaction between them. It is oidy at in- 
conceivably deep levels that spirit absorbs the world into itseE and 
reveals it in a new hght. Spiritual hfe is not an objective reality ; 
still less is it sometlring purely subjective. The attempt to compre- 
hend spirit either objectively or subjectively is equally erroneous, 
for in the natural world the problem of reality is always a matter of 
subject-object rclationsliip. Is there, for example, something real 
in itself and by itscE, which corresponds to the world as we know it 
and conceive it ? Does physical and psychical being really exist ? 
Similarly, when we come to consider God from the naturalist point 
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of view, the question of the reality of God must be stated in the same 
form. Is there anything really existing which corresponds to our 
idea of God ? The ontological proof of the existence of God tends 
to deduce the divine reality of the idea of God from the idea of the 
Perfect Being. In a word all the proofs of the existence of God are 
naturahst in character and conceive of God as an objective reality 
similar to that of the natural world. In the same way all the argu- 
ments urged against the existence of God are naturalist and naively 
reaUst, For naive realism consists precisely in transferring to the 
spiritual and divine sphere that quality of reality which properly 
belongs to the natural world. The arguments for unbelief which 
deny the existence of God and of the spiritual world arc always 
Hnked to this naive and naturahst realism. 

The idea of God and the consciousness of God exist, but is there 
any reality corresponding to tliis idea and perception ? Here indeed 
we have the psychological question which is the banc of so many 
men and of so many plhlosophers, and it is on this point that the 
fiercest controversy rages between those who seek to prove the 
existence of God and those who would refute it. 'But the truth is 
that the reahty of the spiritual world and of the divine do not 
correspond in any way to the reality of our sensc-pcrccptions and 
our thoughts. The reality of the spiritual world and of God exist, 
not by virtue of any relationship or comparison with other things, 
but rather in their own right, as a reality of a different quality 
infinitely greater than the perceptions and thoughts of the world of 
psyche and the phenomena of the natural world. It is only in the 
experience of the soul and in the thought-life which is connected 
with it that men seek for proof of the existence of the divine and of 
the spiritual Hfe. “Within the sphere of spiritual experience such a 
question does not arise ; for spiritual experience is spiritual life 
itself, the reality of spirit, the reality of the divine. Spiritual 
realities are revealed in spiritual life, and in consequence doubt can- 
not arise on the basis of the relationship of the realities themselves to 
the revelations of the spiritual life, 'in the spiritual world objective 
realities do not correspond to experience, but spiritual experience is 
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itself a reality of a liigher order. Spiritual life is not the reflection, of 
any other reality whatsoever, it is reality itself It is impossible to 
ask the question whether there is a reality which corresponds to the 
experience of the great saints, to that of the mystics, to that of men 
who live on a higher spiritual plane, for that is a question arising 
only witliin the sphere of psychology, naturalism, and a naive, and 
non-spiritual, realism. The spiritual experience of the saints, mys- 
tics, and those who possess a higher type of spirituality, is reality 
itself, the appearance and manifestation of the Spirit of God. Spirit 
is real existence, and. spiritual hfe does in fact appear and manifest 
itself. It is a basic fact wliich can be undeniably estabhshed but 
which cannot be proved. Spiritual experience is the greatest reality 
in human life. The divine is manifested in it, but its existence can- 
not be demonstrated. God and His divinity, spirit and the spiritual, 
are given to us in the experience of life ; they reveal themselves but 
they cannot be established by ratiocination. 

To ask oneself whether the reality of mystical experience is merely 
an illusion and the result of auto-suggestion is to detach oneself from 
spirit and spiritual experience. Such reflections belong simply to 
the sphere of soul and disclose the frailty of human thought when it 
attempts to grapple with the reahty of life itself. For the man who 
possesses spiritual Hfe and has experienced the things of the spirit, 
the question of their reality does not arise ; for liim reahty does not 
involve extrinsic relationships and exterior objectivity. There is 
nothing ‘‘ corresponding to my spiritual Hfe, for it exists in its 
own right. My own spiritual Hfe is limited, but there is a spiritual 
life wliich has no limits and tliis is in no sense something exterior to 
that wliich I enjoy myself ‘ Nothing in the world can possibly 
prove to me that my own spiritual life does not exist. ^ It may be 
that the world has no real existence, but my spiritual hfe, my ex- 
perience of the divine, does exist, and it is a manifestation of the 
divine reahty wliich is incontestable. Intense exaltation and ardour 
of spirit have a real existence ; they are, in fact, the very reahty of the 
spirit and the manifestation of the spiritual world. Those who say 
that this elevation and fervour of spirit are an illusion and simply the 
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result of auto-suggestion merely prove that they arc without any 
knowledge of its existence. But the absence of spiritual life cannot 
prove that there is after all no such thing and that exaltation of spirit 
is an illusion. The divine Eros in me is the reality of the divine it- 
self. The experience of the divine docs not demand proof of its 
reahty, for it is itself reahty. In the spiritual world reality is not 
determined by anything given from without, for it is the result of a 
fervent orientation of the spiritual life itself The discovery of 
reality depends upon the activity of the spirit, its intensity and its 
ardour. We cannot expect that spiritual realities should be revealed 
to us in the same way as objects in the natural world which are 
presented to us exteriorly like stones, trees, tables, chairs, or like the 
principles of logic. In the spiritual life it is the force of spirit which 
determines reality. In the realm of spirit reality is not extrinsic, for 
it proceeds from the heart of spirit itself. The question of illusion 
and of the non-reality of the hfe and experience of spirit only arises 
from the fact that they are identified with the life and experience of 
the psyche or soul. 

But, it may be objected, is not spiritual experience after all only 
another name for the emotional life of the soul ? Is not the spiritual 
life purely subjective, and for that very reason unconvincing ? To 
which it may be replied that it is impossible to prove the existence 
of spiritual experience to one who knows nothing but the soul-life, 
for one camiot compel such a person, immersed as he is in an isolat- 
ing subjectivism, to recognize the existence of spiritual realities. 
Spiritual experience alone can provide us with proofs of its exis- 
tence ; only the manifestation in man of spiritual realities can prove 
to him the existence of these realities. The man whose life is not 
turned towards God caimot demand to be shown God or to have 
His reality demonstrated. The reality of God cannot be “ inserted 
or demonstrated from without. It is quite impossible to compel a 
man to recognize the reality of the spiritual life in the same way as 
he can be compelled to admit the reality of the natural world. The 
spiritual life must first reveal itself in a man. On the other hand the 
non-existence of the spiritual Hfe is equally incapable of proof* nor 
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can it be shown that spirit and God are illusions to which nothing in 
actual fact corresponds. Spiritual life is an extra-objective reality, it 
is not determined by time, space, or matter, it is an ideal reality as 
compared with that of the objective world, it is the reality of 
“ initial ” Hfe. 

Space and time, witliiii which is the givenness of the natural 
world, are created by spirit and merely denote a particular condition 
of the spiritual world. The reality of the spiritual Hfe is not deter- 
mined by a series of causes in the physical and ‘‘ psychical ” world, it 
is determined at much deeper levels at the very heart of ‘‘ initial ’’ 
hfe. If there had only been a few men in history in whom a higher 
spiritual life had been kindled and in whom a tHrst for the divine 
had been aroused, it would have been sufficient proof of the reality 
of spirit and of God, and the natural world would have been raised 
^bove itself 

How then can the existence of spiritual experience be proved and 
justified ? There are too many people who deny the qualitative 
originahty of spiritual experience and who reduce it entirely to an 
lexpcrience of a purely psychological nature. But the objections 
urged against the possibihty of the existence of spiritual experience 
are always based upon its absence in the lives of those who deny it. 
From the fact that the qualities of spiritual experience are unrealized 
by, it may even be, the majority of mankind, it by no means fol- 
iows that this experience is either non-existent or impossible. The 
fact that the consciousness of a particular man is Hmited gives him 
no right to suppose that that limitation appHes to all other human 
beings. If X or Y have never had any mystical experience that 
only proves that their experience is limited, but it does not give 
them the justification in any shape or form for denying it in the case 
of other people. A genuine, rational, and absolute empiricism does 
not give the right to set Hmits to experience. If in the experience of 
my life a particular tiling is not revealed, I may not conclude that it 
will not be revealed to others. It is essential to have great humility 
and a greater consciousness of the Hmitations of our own nature, 
without extending them to human nature in general ; that is an 
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indispensable condition of knowledge, the docta ignorantia. But 
men of limited experience pride themselves on their limitations and 
actually propose them as a standard for others. The ‘‘ average 
mind'’ creates a sort of tyranny and its Hmitations are identified 
with tliose of human nature in general. Spiritual experience is 
actually denied and the possibiKty of the miraculous and all forms 
of mysticism are rejected. Tliis attitude finds its way into the 
rehgious Hfe and even there affirms its positivism. Tliis “ average 
mind ", which is the consciousness of the natural man, is in fact the 
affirmation of the natural world wliich it regards as the sole reality, 
wliile it denies at the same time the spiritual man and the world of 
spiritual experience. It manifests itself in a certain complacency and 
self-sufficiency, a ‘‘ bourgeois " state of consciousness, which be- 
lieves itself to be master of the situation in this world. Thus it 
comes about that both the existence and the experience of the 
spiritual world are revealed to us only by those who possess them. 
Those who do not possess tliis experience or who have not been 
able to rise to the perception of it have no authority to pronounce 
upon tliis subject. It is more fitting to speak of what one knows 
rather than of what one is ignorant. 

Positivism erects ignorance into a very principle of knowledge 
and confers the prerogatives pf the latter upon those who are des- 
titute of spiritual experience. Positivism sees in this ignorance and 
in the absence of experience a guarantee of scientific objectivity. 
One presumes that it is just those who are without any religious 
experience or faith who can most fruitfully occupy themselves with 
the science and the liistory of religions. Surely there can be no 
more monstrous error. The spiritual sciences are distinguished by 
their very character from the natural sciences in that they require a 
real afifmity between the knowing subject and the known object. 
The sciences wHch relate to spirit rest upon a foundation of spiritual 
experience, and a man who has not known tliis experience, and who 
has always denied its existence, can make nothing of them. The 
experiences of the spirit are not the same as those of the soul, winch 
are purely psychological, being concentrated witlnn the self and in 
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wHcli the personality remains self-absorbed. It is, rather, a liber- 
ating experience which opens the door into the spiritual and supra- 
personal world, revealing those hidden links which bind the micro- 
cosm to the macrocosm. It corresponds always to a breach in the 
structure of the psycho-corporeal monad, to a leaving behind of self 
through immersion in the deepest levels of selfhood ; it is the marV 
of victory over all that divides and is evtrinsir , 

The denial of the reahty of the spiritual world commonly pro- 
ceeds from the fact that it is conceived of as metaphysical substance 
and objective reality. Now substance is a monad, finished and 
finite. A substantialist conception of the soul therefore involves its 
isolation from the spiritual world and renders spiritual experience 
an impossibiUty. Substance is thereby imprisoned in its own soul- 
world, for a world concentrated upon itself is always one of the 
soul and not of the spirit. For in relation to soul-substances spirit is 
in some way a transcendent reality set over against them and re- 
moved far above them. Man is placed in the natural world and 
subordinated to its laws. Metaphysical spirituaHsm still remains 
naturalist and is forced to deny the reality of spirimal experience. 

tliis it is ordinarily cormected with a rationahst theory of 
knowledge. The soul is regarded as a reality, analogous to that of 
the material world. Here we find ourselves up against a static view 
of the soul and of the world which places the dynamic of life out- 
side the sphere of knowledge. In such a system of metaphysics God 
is regarded as an inert substance ; God, the world, and the soul axe 
separated from one anotlier, and in consequence spiritual experience 
becomes impossible, for it can only exist when man is regarded as a 
microcosm in winch the whole universe is revealed and in which 
there are no transcendent Hmits isolating man from God and from 
the world. God is spirit, and for that very reason, therefore, cannot 
be substance. The nature of spirit is Herachtic and not Parmen- 
idean. Spirit is fire and energy. 

It is not true to suppose that personality must necessarily be a 
substance and therefore limited and isolated in character, or that to 
deny that it is a substance involves the negation of personaUty. 
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Concrete and living personality lias actually no resemblance to sub- 
stance, for the nature of personality is essentially dynamic. Per- 
sonality is above all a spiritual energy of qualitative originality, a 
spiritual activity which is the very centre of creative power. The 
existence of personality does not necessarily imply its separation 
from God and the world. To admit the existence of the supra- 
personal element within personality does not mean the denial of 
personahty, but rather its affirmation. The existence of personality, in 
the truest sense of the word, is only possible through the mani- 
festation in it of spiritual principles which assist in liberating it from 
a state of isolation while uniting it to what is divine. Personality is 
the divine idea, God’s design. To conceive of personality as a 
naturalist substance is tantamount to hmiting its possibilities of 
spiritual development and experience. Every form of authentic, 
religious, and mystical experience testifies to the fact that personality 
is not an isolated substance, but, rather, that it conceals within itself 
unheard of possibilities, and that there lies before it a world of 
infinite extent containing vast stores of spiritual energy. 

In the spiritual life the personal and supra-pcrsonal arc united in 
a somewhat paradoxical fashion, for, wliile the personal is not anni- 
hilated or denied, it is raised to the level of the supra-pcrsonal. 
Being reveals itself in its inner nature as life, spiritual experience, 
destiny, divine mystery, and not as mere substance or objective 
nature. Spiritual Hfe is dynamic in the highest degree, bearing the 
closest resemblance to life in the more general sense. Leibniz’s view 
of the human soul as a closed monad, and of God as a supreme 
monad existing on the same plane as others, is a good example of 
naturalist metaphysics, though containing certain elements of a true 
spiritual conception. 

In the life of the spirit there is no absolute heterogeneity and there 
are no impenetrable substances opposing to one another insurmount- 
able barriers. Substances arc the creation of space, time, and matter, 
and souls which are in bondage to the corporeal world acquire its 
character. Substantiality is only a state of the world representing, as 
it were, both its enslavement and its “ ossification ” and not its 
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interior and essential being. This natural world is but the child of 
hatred and division, wliich in its turn engenders bondage and servi- 
tude. But spirit is Hberty. This definition of HegeFs remains un- 
shakably true, confirmed as it is by the spiritual experience of 
humanity. Constraint and exterior limitations result from the re- 
jection of life, as it were, from without, and the adoption of an 
“ extrinsicist ’’ attitude towards the things of this world. For that is 
exactly what a tiling ” is, namely, that which is outside ourselves 
and not witliin. Spirit, on the other hand, always remains in the 
inner depths, for it is itself depth”, it is within not without, and 
its life can never owe its origin to the purely external, the super- 
ficial, and the extrinsic, or in fact to anything which is lifeless and 
impenetrable. Depth is the symbol of spirit. The natural world, in 
itself, knows nothing of this depth, for it can only be revealed in 
the spirit by regarding this natural world as the symbol of the spirit 
and as an interior moment of its mystery. But the true understand- 
ing of the spiritual world demands a delimitation of its sphere in 
relation to the natural world, the resolution of all its confusions, and 
the refusal to accept that naturalizing of the spiritual world which 
is proper to metaphysics. 

Just as there is in the life of the spirit nothing extrinsic or capable 
of division or separation, so also there is no place in it for that anti- 
thesis between unity and multipHcity upon which the life of the 
natural world is based. Unity is not opposed to multiplicity as to 
some exterior reality, for it penetrates the latter and creates its life 
while at the same time leaving it as multiplicity. " “ I am in my 
Father, ye are in me, and I in you.” “ It is no more I who live, it is 
Christ who lives in me.” It is on this interior victory over the 
extrinsicity of the one and the many that spiritual life is based. The 
antithesis between the one and the many has its origin in space, 
time, and matter, which ard simply the result of the Fall and of 
separation from God. Spiritual life is Hved outside time, space, and 
matter, although it is bound to them as symbolic images of the 
interior divisions of spirit. In spiritual life and experience there is 
given to me the interior unity of my destiny as well as diat of the 
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world, and of God Himself. In spiritual experience my destiny 
ceases to be divisible and isolated, wbicli means that spiritual life 
reaches the highest degree of concreteness. The reality of nature is 
an abstract and divisible reality in wlrich neither integration, com- 
pleteness, nor absolute unity, can be found. In the spiritual life, 
however, there is integration and completeness, while every degree 
of being is transformed and transfigured as a part of it. At the same 
time also hatred and heterogeneity are ended and objectivity is 
banished. ‘ The spiritual life is not detachment from the life of the 
natural world, and the meaning of the asceticism and self-purifica- 
tion wliich are indispensable to it is not to be sought in tliis direction. 
Abstract spirituality is spirituality in a very imperfect form. ^ In- 
finitely superior to tliis is that concrete spirituality which transfigures 
and enlightens the life of the world. / 

Spiritual life is not a reality of the same order as the physical or 
“ psycloical ”, or yet again as that of the natural world, for it ab- 
sorbs into itself the whole of reality, regarding it as the symbol of 
itself and as the reflection of its own various phases, of all that 
happens within it, and of the general trend of its development. 
Spirit is by no means opposed to flesh ; rather, flesh is the incarna- 
tion and symbol of spirit. The spiritual life is a historical life, for the 
latter is concrete in character. But the exterior reality of Instory is 
only the image of spiritual life under the conditions of time and 
divisibility. Everything without is but the symbol of that which is 
within. Matter itself is only the symbolization ” of the inner 
states of the spiritual world, that is, of its hatred and its divisibility, 
and is not a substance existing by itself. It is therefore not a meta- 
physical spiritualism or an abstract spirituality that I would affirm, 
but rather symbolism ”, that is, a spirituality which is concrete. 

Spiritual life cannot be discovered by any psychological analysis 
of the workings of the soul, for psychology is a science winch treats 
of nature and not of spirit. Spiritual life, in so far as it is a special 
quality inlrering in the life of the soul, must always elude the science 
of psychology. The majority of psychological processes must be 
related to the phenomena of the natural world, for they arc con- 
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nected with the body and material things, they occur in time, and 
have a certain relation with space, taking place as they do in the 
sphere of isolation, divisibility, and externality. Psychology ana- 
lyses spiritual life in an abstract fashion, and therefore finds itself faced 
with a purely abstract reahty. But spiritual life is concrete and de- 
mands concrete study, since it is manifested in the knowledge of a 
concrete spiritual culture, and not in that of the abstract elements of 
the soul-life. The knowledge of spiritual Hfe is a historical science 
wHch deals with culture and not a natural science, if we may use 
Rickert’s ^ imperfect terminology. The materials of a philosophy 
of a spiritual life are contributed by the spiritual life of humanity 
itself as it has developed in history ; it is always with life as concrete 
that religion, mysticism, philosophy, science, morality, and artistic 
creation are concerned. And what a thing it would be if men would 
only reflect upon the great achievements of the spirit and the noble 
manifestations of spiritual Hfe ! But this Instoric, spiritual, experience 
of mankind can only be approached from the angle of spiritual 
experience, through the medium of which alone a comparison 
becomes possible. 

The soul of one who intends to acquire this knowledge is able to 
do so in so far as there flows into him something of that unique 
spiritual Hfe which is manifested in the liistory of the spirit. In the 
highest flights of spiritual culture there is revealed the genuine 
experience of spirit, and tlorough these there is acquired a spiritual 
Hfe which is supra-temporal. But the man who is seeking the 
spiritual Hfe must join himself to all those who have participated in 
the development of die knowledge of spirit m history. That is why 
a philosophy of the spirit inevitably contains within itself a tradi- 
tional element and presupposes feUowship with tradition. An iso- 
lated individual by himself cannot know, still less commence, the 
spiritual Hfe. 

^ We owe to Dilthey some sound and interesting ideas on the subject of 
the science of spirit. See his Einleitung in die Geisteswissenschaft. But he is 
wrong in excluding the possibility of a philosophy of history which must be 
placed at the very core of spiritual philosophy. 
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The point from which Descartes begins his pliilosophical system 
cannot be considered as a favourable one so far as the knowledge of 
spiritual life is concerned. The anterior recognition of the authen- 
ticity of the spiritual life in mankind is an indispensable premiss to 
the plhlosophy of that Hfe. Plato, for example, is not only for us the 
subject-matter of our investigation, for we share with him a com- 
mon life and experience and we meet him in the inner depths of 
our spiritual life. The spiritual world does not reveal itself in the 
exterior world of nature, but rather in the human spirit and in the 
spiritual life of mankind, and the knowledge of it presupposes a 
“ soborny ’’ ^ spirit in humanity. 

Tliis sobornost ’’ is somctliing completely outside the sphere of 
psychology and metaphysical spiritualism, for it is a genuine spirit- 
ual culture. The lives of the saints, the great creative ejfforts of the 
pioneers of religion, and the great thinkers and artists which con- 
stitute the monuments of man’s spiritual life, are of infinitely greater 
importance than the deductions of purely abstract thinking. The 
spiritual life has been manifested in a real and concrete form in the 
spiritual experience of humanity, and it has bequeathed to us in- 
numerable evidences of its creative energy. Here we have, not a 
manifestation of nature, but rather a manifestation of spirit. The 
profotmd intuition of religious tradition consists precisely in its 
having discovered the spiritual hfe not in external nature or in 
abstract thought but in sobornost 

IV 

R.ehgious life is a spiritual experience not a psychological one, nor 
is it a reality which comes to us from without. Spiritual life is the 
awakening and the manifestation of the soul. That is why the 
rcHgious life is an acquiring of kinship, a victory over heterogeneity 
and extrinsicism ”, Religion can be defined as an experience of 
intimacy and kinsliip with being. In the religious Hfe man ceases 

^ C£ footnote page xiv Introduction. 
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to be aware of liis strangeness and isolation. But uidmacy and kin- 
ship with being arc only possible within die sphere of spiritual 
experience ; in the domain of the life of the senses and the soul being 
suffers from isolation and disintegration. When being appears to us 
strange and remote, and when it fills us with a sense of oppression, 
then we are no longer in the spirit, for we are in an isolated world of 
mere body and soul. That is why spirit is not only liberty but also 
love and the union and interpenetration of the different parts of 
being in a unique and concrete life. That is also why Christianity is 
the revelation of the life of the spirit. 

It is in the spiritual world and not in the natural and “ psycliical ’’ 
that the drama of being and the mutual relations between God and 
man and between God and the world transpire. Nevertheless 
spiritual life docs not at present imply a life of perfection wliich is 
free from sin. Witlhn it there lie hidden those sources of sin and 
those divisions which give rise to our natural world. The spiritual 
life is capable of a falling away from its true nature. In it there take 
place and are revealed all those religious occurrences which remain 
invisible in the natural life. Spiritual life is a symbolic life, that is to 
say, one which unites two spheres, which unites God and the world, 
and in which there are numerous encounters and conflicts. It is 
according to a spiritual plan and within the spiritual hfe that the 
creation of the world took place ; God desired another self and a 
reciprocal answer to His love. Then came the Fall, and the New 
Adam was the restorer of fallen human nature. All these occur- 
rences within the spiritual world are only symbolically reflected in 
the world of nature and of history. Naturalist theology wliich at 
the same time confuses and separates the two spheres of being, regards 
aU the events of the spiritual world as taking place upon this earth, 
that is, within time and space. The world was created by God in 
time as a fact of the natural order, an objective occurrence. Paradise 
existed on tliis earth between the Tigris and the Euphrates, and it 
was this that produced the Fall. 

Such is the character of that naive biblical science which by re- 
flecting a primitive naturalism has failed to reach any conception of 

21 



Freedom and the Spirit 

the difference between nature and spirit. Scholastic theology by 
assimilating itself to tins “ infantile ’’ biblical science regarded the 
mysteries of the spiritual life as events in the natural order. The 
natural world appears so obdurate ’’ that religious thought has great 
difficulty in escaping beyond its limits, and finds it hard to conceive 
that this natural world is itself but the reflection of the spiritual 
world, an event in spiritual Hfe, and that even tliis very obduracy is 
a spiritual state which may not endure. The Fall could not have 
taken place in the natural world, because tliis world is itself the result 
of the Fall. The Fall is an event in the spiritual world, and in this 
sense it is anterior to the world, for it took place before time 
began and, in fact, produced time as we know it. It is mere 
intellectuaHsm to suppose that realities exist apart from spirit and 
are, as it were, external to it. But intellectual ism means a false theory 
of knowledge. 

The ideas and beliefs of religion bear no relation to the abstract 
truths of metaphysics, for they are Hnkcd to the facts and to the 
events of the spiritual world wliich are revealed in spiritual ex- 
perience. These facts and these events have no resemblance to the 
categories of abstract thought nor to natural substances. Religious 
ideas and beliefs can only be expressed through the categories of 
spiritual experience and by the imier tragedy of Hfe and of destiny. 
We see spiritual life as a paradox. The events in which the deepest 
reality of being is revealed are paradoxical for reason and the 
rational consciousness and give rise to antinomies because they are 
incapable of reduction to concepts. In the religious life, in so far 
as it is genuinely spiritual and not natural, there is revealed to us an 
identity of contraries, namely the identity of monism and dualism, 
of unity and multiplicity, of immanence and transcendence, of God 
and man. All the attempts wHch have been made under the various 
systems of naturalist and rationalist theology to eliminate the para- 
dox of spiritual hfe arc entirely exoteric, and whatever value they 
possess is purely temporary and pedagogic. They correspond to the 
naturalist stage in the history of the religious consciousness and in 
the apprehension of Christianity. Theological naturalism is a naive 
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form of realism in which spirit, regarded as objectified in nature, is 
thrust back again into the natural objective world ; but the true 
revelation of the spiritual world involves a supersession of naturalism 
which is achieved in the sphere of religious mysticism. For the 
mystics everything happens at the deepest levels, or in other words 
within the spiritual world. All religions may be divided into two 
classes, the natural and the spiritual. Christianity is the religion of 
the spirit, though not in the sense in which Hartmann employs the 
phrase.^ For example we cannot help appreciating the spirituality 
of India, but it is, nevertheless, an abstract spirituality which 
ignores concrete personality. 

A naturalist attitude towards God, conceived of as a metaphysical 
transcendent Being, an immobile Substance, represents the latest 
form of idolatry in the history of the human spirit. Monotheism 
can indeed be a form of paganism. Man in bondage to the natural 
world conceives of God as a great exterior force, as a “ super- 
natural ’’ power in every respect comparable to “ natural power. 
God is merely the Inghest and most perfect of all forms of power, 
or in other words the projection of natural being. This supreme 
Power demands to be appeased. The transcendent God avenges 
Himself like the gods and men of the natural world. But Christian- 
ity appeared in the world to conquer decisively both idolatry and 
servitude. It affirmed the religion of the spirit and the spiritual life, 
the religion of the Trinity as the home of the spirit in which God 
reveals Himself as a Father who loves all and is near to all. But 
natural humanity has put the mark of naturalism upon both the per- 
ception and the revelation of Christian verities. The very dogmas of 
the Christian faith, wliich are really mystical facts and discoveries of 
the spiritual world, were translated by the various systems of theol- 
ogy into the language of reason and of the natural world. But God 
is life and cannot be expressed in terms of categories of thought 
which were framed to deal with nature, for He differs from the 
realities of the natural world. He cannot even be conceived of as 

^ E. Hartmann’s Die Religionen des Geistes is simply antichristian monism. 
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supernatural for the “ supernatural ’’ is a category which itself 
resembles too closely the ‘‘ natural God is life and He can only be 
revealed in spiritual Hfe. But the mysteries of divine life can be 
expressed only through the interior language of spiritual experience, 
by a living language and not that of objective nature and reason. As 
we shall see later on,' the language of spiritual experience is in- 
evitably symbolic and mythological, and it is always concerned with 
events, with real mutual contacts and with the destiny of things, nor 
do we find here any trace of rigid categories or substances. ^ The 
ideas of the soul and of the spirit have themselves a mythological 
origin.^^ All truths relative to God must be shaped in the depths of 
the spiritual life.' The God of religious naturalism still remains an 
object of idolatry. He represents the deifying of nature in its latest 
form, alike when He is conceived of in the perspective of an extreme 
theism and when He is regarded as created, and as not divine. 

The relation between God and man is an inward one revealing 
itself in the spiritual life, and not an exterior relation between the 
supernatural and the natural manifested in this world. So at least 
the Christian mystics used to understand the matter, and it is to them 
that we must go to learn the knowledge of the mysteries of the 
spiritual life. For this life is made known to us not in a theology 
wliich has never yet freed itself entirely from naturalism, but in 
mysticism winch is always absorbed in the spiritual world. Chris- 
tianity has always flourished wliilc it remained at this deep level 
and found its true nourishment here, but, when it has become 
externalized and lived on the surface through an assimilation with 
the natural world, it has degenerated and fallen into decay. 

V 

The question of the criterion of truth, and of the principle under- 
lying the sanctions of the knowledge, of truth, and of authority in 

^ H. Cohen is right when he speaks in his Ethik dcs retnens Wiltens of the 
mythological origin of the idea of die soul, but he draws from this false 
conclusions, for he wishes to exclude all forms of mythology. 
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matters of faith, is not a spiritual question. It is, rather, character- 
istic of that type of reflection proper to the religious and scientific 
thought which arises within the sphere of purely natural existence. 

The setting up of hard and fast distinctions and antinomies does 
not belong to the Hfe of the spirit. It is only the soul which can 
regard itself as opposed to the known object and can interrogate the 
criterion of its own knowledge. But no object can be set in oppo- 
sition to the spirit, and in the spiritual world the question of a 
criterion does not arise. Only an object which appears to us as 
something alien and impenetrable can raise a question as to the 
criterion of our knowledge of it. In the spiritual life, however, 
there are neither objects of knowledge nor of faith, because here 
there is possession, an interior rapprochement, a kinship with the 
object perceived, an absorption of the object at the very deepest 
levels. The criterion of truth where the spirit is concerned Hes in 
the manifestation of the spirit itself, the intuitive contemplation in 
the spirit of this truth as of reality and life itself. Truth in the 
spiritual life is neither the reflection nor the expression of any other 
reality, for it is reality, the spirit in the inner Hfe. In the spiritual 
Hfe there is, in the gnoseological sense of the word, neither object 
nor knowing subject. 

In the spiritual life that life is itself everything and everything is 
identified widr it. Within it there is neither the idea nor the per- 
ception of God ; ther^just the revelauon of 
mmifestation of tlw cEvme. That is why'm the spiritual life' there 
is no such' thing as an isolated soul or an isolated subject. Spiritual 
experience is precisely the escape from a state.in^ltich objects are 
every where_ cxtnnsicdly opposed to one another. “Truth in 'the 
s^ntual life is the life itself. Those w£o"!^ow the truth become 
truth in it. “ I am the Way, the Truth, and the Life.” That is 
neither an abstract truth nor a mere statement of a relationship. 
The truth is also the way and the Hfe, and there can be no question 
as far as the truth is concerned about authority and outward 
criteria, for no guarantee is demanded. Truth is revealed in the way 
and in the life. In the spiritual Hfe we discover that knowledge is 
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sometHng which transpires witliin us, an illumination of being and 
of life itself Being is not opposed to knowledge as an object, but 
within being itself the light springs up which illuminates its dark- 
ness. In the natural world, wliich is the result of separation and 
division, the knowing subject is separated from the known object ; 
it is separated from being. The true quality of spirituality is reached 
when there is no longer any separation, when the knowing subject 
finds itself at the very heart of being. The spiritual man lives here 
on the deepest levels and from Ins knowledge comes illumination. 

It is in the spiritual life that truth itself is found, for it can neither 
be perceived nor known from without. Reflection is entirely a 
function of the objective world ; it seeks laboriously for the criteria 
of truth outside the truth which it fails to possess, and outside the 
life which is lived in truth. But outside this truth and on a lower 
plane it is impossible to find such criteria. The truth itself is its own 
criterion. The question is sometimes asked whether a criterion of 
our faith in God and of our knowledge of Him can be discovered. 
But such a question can only be asked by the natural man. 
For the criterion of our faith and the knowledge of God cannot be 
found apart from God and His manifestation in us and our relations 
with Him. He cannot exist in this lower natural world. In de- 
manding an authoritative criterion which will convince us of the 
existence of God and enable us to discern what is divine in the world, 
we are looking for support not to God Himself and to divine reality, 
but to the lower natural reality of the exterior world. Thus man is 
engulfed by the natural world and the spiritual becomes enslaved 
to the natural. 

Authoritarianism in the religious hfe is precisely the search for 
criteria of truth in a lower world to serve the purpose of a higher one. 
It is the attempt to draw from the natural world the standards of the 
spiritual world, a process which shows that the ultimate ground of 
confidence is exterior rather than interior, belonging to the con- 
straint of what is natural rather than the liberty of what is spiritual. 
The infallibility of the Pope and Kantian gnoseology arc in a certain 
sense phenomena of the same order, namely, the search for a 
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justification and a criterion of truth apart from its actual possession. 

Papo-caesarism ’ and Caesaro-papism ” are alike extreme mani- 
festations of this quencliing of the spirit by nature and of the search 
for visible evidences of the divine in tangible reality upon which 
greater reliance is placed than upon spiritual life and experience. 
Thus the lower becomes a criterion of the higher, and the truth is 
perceived not by the way and the life, nor yet by truth itself, but 
merely by an extrinsicist ” reflection of it. But in the spiritual 
world, the Truth, that is, God Himself, is alone the authority and 
the sole criterion of the truth, and man possesses it because it Hves 
within him and because of his experience and his relations with it. 

In the spiritual world everything happens in a manner diJSerent 
from that in which things occur in the natural world ; yet these two 
worlds mingle with one another and are interdependent. Man 
is a complex being, for he is at once spiritual, supra-natural, and 
psycho-corporeal, and also natural. Man is the point where two 
spheres intersect, the place at which they meet, and he belongs to 
two different orders. It is for this reason that human hfe is infinitely 
complex and difficult. There is a spiritual man and there is a natural 
man, and yet the same individual is both spiritual and natural. The 
spiritual world is manifested in the natural or “ psychical man as 
his peculiar quahty, but the natural man does not disappear in the 
process. It is for tins reason that the spiritual life is not exhibited in 
man in all its purity. It is not given to man to raise Inmself easily 
above the natural level of his being and to deny himself. The way 
of the spiritual life is an arduous one, and no man can regard himself 
as entirely spiritual. Every man is organically related to the whole 
structure of the universe and ha.s liis dnv/ towards the natural world. 
To imagine in one’s pride that one is entirely spiritual, as the Gnos- 
tics did, is to imagine a lie in the sight of God. Man must work for 
the illumination and spiritualization, not only of his own soul and 
body,- but also of the soul and body of the whole universe. The 
spiritual must not be separated from the “psychical” and natural ; 
rather, it must illuminate it and spiritualize it. That is why Chris- 
tianity was unable to be entirely spiritual in character and had 
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also to concern itself with the soul, the psychical ” clement. Here- 
in lay the great truth of the Church’s descent into the sinful world. 
Christianity is at work in the natural world and it is from tliis very 
fact that there arise those obstacles wliich it has encountered in the 
course of its history. The correlation of spirit and soul has been 
seldom acliieved in the liistory of Christianity, and Christian truth 
has been distorted in the natural world. But tins weakness is of 
course common to all forms of activity in the world. 

In various systems of theology we do not find, generally speaking, 
any opposition between nature and spirit, but rather between nature 
and grace, and between the natural and the supernatural. Spirit 
possesses no independent properties ; or, rather, it is incorporated 
vnth nature and is scarcely to be distinguished from soul, that is to 
say, it is naturalized ; or, again, it is referred to the Divine Being 
and regarded as the grace of the Holy Spirit. For the process of 
naturalization consists precisely in banishing, as it were, the divine 
and the spiritual from the created world, so that man comes to be 
regarded as an exclusively natural being, as a psycho-physical monad. 
Man is allowed to possess soul and body, but the spirit is relegated to 
a transcendent sphere in winch it is a mere appendage of Divine 
Being. Spirit finds itself exiled from the depths of man’s being into 
a far-off transcendent sphere, into the world beyond. Thus it is 
that it is only from without that spirit is conferred upon man. It is 
only by grace that he can become a spiritual being for he is by 
nature exclusively psycho-corporeal. Thus there is set up an ex- 
treme dualism between the Creator and creation and between the 
state of grace and the state of nature. Man and the world arc 
essentially and in origin non-spiritual and non-divine. 

Such metaphysical and theological doctrine, however, which 
denies the divine image in man, never played a prominent part in 
Christianity. Christian mystics have always held that man is 
spiritual and the pathway into the spiritual lies all around us and 
within. That system of theology and metaphysics which is based 
on an extreme duaHsm between the Creator and creation, between 
grace and nature, and which denies the spirituality of man, is not 
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the only possible doctrine definitive of being within Christianity. 
It is in reality nothing more than a particular phase in the history of 
the human soul, corresponding to a certain moment in the spiritual 
development of man winch reflects a particular experience of the 
spiritual life. The absence of spirit and of spiritual hfe in man is not 
a normal condition, but rather a state of sin and a debasement of the 
divine image, and in such a state spirit assists man as a transcendent 
and extrinsic principle. The empirical personality immersed in the 
natural world and separated from God finds itself condemned to a 
divided existence. Thus spirit is always in such circumstances an 
“ e^rtpasidsEI 

"TThe consciousness of sin is transformed into the consciousness of 
the transcendence of spirit. Sometimes, indeed, we get the im- 
pression that official theology and the precepts of the Church refuse 
to consider man as a spiritual being at all, and thus guard him against 
any temptations towards spirituality. “ Natural ” Christianity is 
even recognzed as being truer and more orthodox than the Chris- 
tianity of the spirit. To be conscious of oneself as a spiritual being 
is to challenge the accusation of pride ; on the other hand to recog- 
nize oneself as unworthy to possess spirit or spiritual life is to qualify 
for a tide to humility, and it is on this basis that Christian positivism 
and a bourgeois spirit suitable to the consciousness of the average 
“ natural ” man was originally based. Spirituahty is regarded as 
the particular preserve of saints, ascetics, and elders. The spirituahty 
of men who have not reached the higher levels of perfection and 
who have not acquired the grace of the Holy Spirit always provokes 
suspicion, for it is not regarded as having its origin in God. 
Thus there is a distrust of ^ spiritual life which does not find a 
place within the conception of the Chinch regarding the acquisition 
of the gifts of the Holy Spirit. Spirit is the Holy Spirit, the Third 
Hypostasis of the Holy Trinity, and there is no other spirit, nor can 
there be. No spirit exists in man and the consciousness of spirit 
within him is due to a lack of humiEty and to pride. To be thor- 
oughly wrapped up in the life of the soul and body is at once more 
pious and more humble. For theologians and Church di gnitaries 
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the higher spirituality was often more suspect than the sins of the 
body and the soul. Here, indeed, we are confronted by a very 
difficult problem. The Church forgave the sins of the flesh and was 
infinitely indulgent towards the weaknesses of the soul, but it 
manifested the most implacable rigour towards the temptations and 
the pretensions of the spirit. Tliis was the reason for its intransigent 
attitude towards Gnosticism, and towards any theosoplncal ten- 
dencies witliin Christianity, as well as for the distrust of the creators 
of a spiritual culture, plnlosophers, poets, spiritual reformers, and 
so forth. This was the origin of a kind of Christian materialism and 
positivism, Christianity being proclaimed as a religion of the soul 
and not of the spirit. 

Such was the character of Christian cxotericism. In theology it 
found static expression in the doctrine of grace and nature, in the 
doctrine of spirit as exclusive of grace, and in that of man and the 
world as entirely natural. Thus the religious mysteries of life and 
of experience were objectified, were symbolized in a purely external 
manner, and materialized. Life and experience, the Way and the 
Spirit, were transformed into substances, into abstract truths and 
principles of metaphysical theology. God and the life divine were 
regarded as static and inert things, and the mystery of the spiritual 
life witliin Christianity was mirecognized. The course of my 
spiritual life, its very essence, becomes in this way exteriorized as 
rigid substance and objective existence. 

There was, however, in the distrust wliich the Church manifested 
towards the spirit and spiritual life an essential truth, for pride and 
satisfaction are sins winch are inimical to the truth as it is in Christ. 
There is, indeed, a false spirituality, in winch there is no real acquir- 
ing of the spirit. We find it frequently, for example, in contemporary 
theosoplncal circles. There is also a false mysticism and a purely 
fictitious spiritual knowledge. There is again a pretended spiritual- 
ity which has undergone no purification and which has been vitiated 
by its contact with the natural world. It is this sort of spirituality, 
from winch demonolatry has not been expelled, winch used to exist 
among the Gnostics. There is also a form of mysticism in which 
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certain states of the soul and even of the body are regarded as 
spiritual. It is necessary to try the spirits, for we cannot give 
credence to every spirit. More must be expected of the spiritual 
than of the ‘‘ natural man. SpirituaHty makes no claims ; in 
fact it imposes a task upon us. There are regions of the spiritual life 
which must at certain times remain closed to us, for they are in-* 
accessible to the '' natural man. Nothing is more lamentable than 
to claim a measure of spiritual elevation or a continuous degree of 
spirituality which is in reality nothing of the kind, a claim which is 
at the same time accompanied by a contempt for the simple Hfe of 
the soul and for the “ natural ” man. The Church is right in its 
insistence upon simplicity and humility, but a simple spiritual 
attitude does not necessarily imply the existence of a spiritual life. 
In the practice of the Church there was, imdoubtedly, an essential 
truth. Nevertheless a theological system, which denies the quali- 
tative originality of the spiritual life and the fact of its inherence in 
man, cannot lay claim to possess absolute and incontestable truth. 
It is exoteric and can be superseded. Spiritual hfe is victory over 
sin. The subjection, therefore, of sinfiJ human nature to sterile 
ontology is a form of mental aberration. Man becomes worthy of 
the spiritual life in so far as he is in effective communication with it, 

VI 

The mystics all tell us that there is a s piritual rebirth. We are 
bom originally as the children of the first Adam, the progenitor of 
natural humanity, and tliis birth involves disunion and separation, 
and at the same time submission to necessity and to generic sonship. 
But the second bhth i s spiritual, by which we become the children 
of the seconT^am, the Head of spiritual humanity, and this is a 
birth into union and into liberty. Here is victory over the con- 
straint of material and generic necessity, for it is rebirth into Christ 
and into a new hfe. The first birth involves a purely external form 
of existence, while the second means that all is now lived on a deep, 
interior, level. The spiritual second birth in its pure form is known 
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to die mysdes, and they have given descriptions of it, pointing out 
for us the way by which it is approached. But a rebirth into Christ 
is possible for every Christian and the paths of the spiritual life are 
open to all. 

Christianity is the religion of the spirit and of the new birth. 
“ Except a man be born again, he cannot see the Kingdom of God.” 
Every Christian, then, must be born again. ‘‘ The wind blowcth 
where it listeth and thou hearest the sound thereof, but thou canst 
not tell whence it cometh or whither it goeth. So is everyone 
that is born of the Spirit.” But the hour cometh, and now is, 
when the true worshippers shall worship the Father in spirit and in 
truth : for the Father secketh such to worship Him. God is Spirit, 
and they that worship Him must worship Him in spirit and in 
truth.” And St. Paul says, And as in AdamjaU^die, even so in 
Christ shall all be made alive.” '' If ye areleTby the SpiriC"ye“lte 
not .under the Law*.. 

’ But the Christian revelation of the spiritual life and of the new 
birth, of the worship of the Father in spirit and truth, operates witliin 
the sphere of natural humanity, among the children of the first 
Adam, and among average men. It thus becomes embodied in the 
forms of a Christianity which is at once spiritual and natural 
Christianity, a reHgion which is not of this world, suffers humiliation 
in the world for the sake of the general mass of humanity, and so 
spiritual life becomes merely symbolic and is no longer realized in 
practice. Christianity, the religion of a truth wloich is not from 
below, by entering into the world in order to save it, is always 
running the risk of becoming weakened and losing its true spirit. 
Herein lies its dramatic quality, the origin of its success and of its 
activity, as also of its failure in history. Christianity must perforce 
descend into the natural world, while remaining the truth which is 
not of tins world, that is, the truth of the spirit and of spiritual life. 
The whole tragedy of spiritual humanity lies in this fact. Spirit is 
not of this world, for spirit is precisely that which is not of this 
world. To live in the spirit and to attain to the spiritual life is to 
cease to love the world and the things that are in the world. But the 
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spirit is shed abroad in the world, only to leave it again, and rVipti to 
descend once more, taking upon itself a symboHc form within the 
world. The world is the symbol of that which transpires within 
the spiritual sphere, the reflection of God’s “abandon” as ful- 
filled in the spirit. 

To live in the world compels all men to partake of the common 
destiny, to become involved in the sin which exists even among 
spiritual persons, and makes it impossible for them to stand apart 
and work out their own destiny. For there is a unity in the process 
of the universe and in human destiny. “ Love not the world, neither 
the tinngs that are in the world. If any man love jhe w orlds th e 
lovej it Lthe Father is not in him. ” Thus writes 
also says, “ ”. “He 

for God is love / ^ Here we have 
the whole painful inner contradiction of Christianity. Love for our 
brother and not merely self-love compels us to live in the world and 
to share his destiny. Yet love for our brother may mean the en- 
slavement and subjection of our spirit to the worli Christianity 
has lived through thi^^tragic antinomy but finds no easy solution of 
it. But such is man’s destiny. Man is condemned to a reciprocal 
activity, to the attraction and repulsion, of the spirit and of the world, 
and of spiritual and natural humanity. 

Spiritual and mystical apprehension witliin Christianity is tmer 
and more real than the objective and ‘^psychical” apprehension which 
is given symbolic expression on the natural and historical plane. 
The inner depths of Christianity and the mysteries of the spiritual 
life are revealed witliin Christian mysticism. But these depths re- 
main hidden so far as theological systems and Christian rationalism 
are concerned, for the mysteries of the divine life are rejected by 
them or else conceived on the analogy of the natural life. Chris- 
tianity is the revelation of the mystery of spiritual life, within 
wliich all is mysterious, and the hidden depths of being are unveiled 
as a divine mystery ; within it all is life, all is vital tragedy. 

The mystery of Redemption and of Calvary is an inner mystery 
of the spirit which is accomplished in the secret depths of being. 
0 33 



Freedom and the Spirit 

Calvary is an interior moment of life and of spiritual development, 
the submission of all life to crucifixion and to sacrifice. The Christ 
LS born in the depths of the spirit, He passes through life, dies, .upon 
tJucJCross tor^e sii:i of TO This is the inner 

mystery oFtRe spirit. It is revealed in spiritual experience, and 
everyone who is born of the spirit knows it ; it is described for us 
by the mystics as the way of the imier life. The Christ must be 
revealed in the interior life of the spirit before He is revealed in the 
exterior world of nature and history. \^ithout the inward and 
spiritual acceptance of Christ the truths set outTn tlie GospeT remain"'- 
mu^nigible tacts of the empiacah Wen.or^ world. 

But the Christian mystery of the spirit is objectified and ex- 
teriorized in the natural world and is symbolized in history. ^,jChjiist 

:ain, noionlyiii^ spirit 


" ~ r 

but in the natural^lEstoncaCwonX^^ birth of Christ, 

His oeatnupon the and His Kcsurrection are authentic tacts 

of the natural world. That wloich we read in the Gospel really 
happened in liistory, and in space and time. But the reality of the 
truth which happened in history, in space and time, is the same in 
this case as in that of all reality in the natural world, that is to say, 
it is a symbolic reality reflecting the happenings of the spiritual 
world. 

But it must not be supposed from tliis that the events of the Gospel 
story are mere symbols, wliile other events are realities for wliich 
historical science can vouch. All liistorical events which have taken 
place in the natural objective world are but symbolic realities and 
reflections of the spiritual world. The life of Alexander of Maccdon 
and of Napoleon, the emigration of peoples, and the French Revol- 
ution are only symbolic realities and merely possess the character of 
reflections. 

But the hfe of Christ revealed in the Gospel symbolizes and re- 
flects events of the spiritual world of an importance, a unity, and a 
determining value, infinitely greater than anything else in world 
liistory. These facts bring before us the very essence of the spiritual 
in its initial mystery and divine significance. It might be said, 
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indeed, that the Gospel liistory is meta-history, that is, mythological 
in the sense in winch the whole of Ihstory is, that is to say, in the 
sense that the inner mystery of die spirit is symboHcally reflected 
upon the natural and objective plane. 

A conception of this Idnd has nothing in common with docetism, 
which did not recognize the reality of Christ’s human life and for 
which His sufferings and death were illusory. Docetism, so far from 
avoiding a naturahstic conception of Christianity, introduced into 
it a false spiritual pliilosophy which impoverished by undue simpli- 
fication the richness and the mystery of the spiritual hfe. For docet- 
ism and monophysitism spiritual and divine nature are real in the 
naturahst and objective sense of the word, while the life of the flesh 
, and human nature are merely illusory appearances. "We, on the 
other hand, affirm that the life of the flesh in this world possesses 
symbohc vaHdity and that man is quite as real as God Himself not 
only a symbolic reflection, but also in the spiritual world'it^K 
All foritirsf dbcdfiti ind nionbphysite heresy set the spirit and the 
flesh in opposition, and this opposition is bound up with the 
naturalization and objectification of the spirit. 

Tke spiritual conception of 


s pmt 

CEnSntyTwEIe^ the inner mystery of life, does 


to It an inner significance by lUuminating 

esotenc approach, does not mean that we 
must reject or eliminate the exoteric, for its object is not to combat 
the latter but to render it more profound. Esoteric and mystical 
Christianity does not rule out the exoteric Christianity of an objec- 
tified and more external type ; its aim is only to understand it more 
deeply and to illuminate it from within, for it recognizes, even in 
the lowest forms of its objectification, the reflections of authentic 
spiritual realities. If we may so put it, the carnal ’’ element 
represented by exoteric Christianity is not less real than the “ spir- 
itual ” element, for both reflect symbolically and to an identical 
degree the true realities of the spiritual life and its divine mysteries. 
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The events of the spiritual world, though subject to the Hmitations 
neither of space nor time, are reflected symbolically in space, dme, 
and matter. This is the reason why the material and carnal elements 
in history of Christianity have acquired a sacred significance. For 
sacred significance means symbolic significance. The “ holy flesh 
exists in so far as it is symbolic flesh but it is not matter that 
is, a substantial reality in the naive, reahst, sense of the word. 

Spiritual and mystical Christianity is poles apart from the attitude of 
those iconoclasts who deny the symbolical reflection of the spiritual 
in the natural world ; for really profound Christianity always sees 
in material objects the symbols of the spiritual world and finds itself 
in perfect agreement with the mind of the Church on this subject. 
All Christian worship, with its carnal extcrnalism, is the genuine 
reflection in symbolic form of the mystery of the spiritual life and as 
such cannot be rejected by Christianity. There is, indeed, a certain 
type of “ spiritual Christianity of Protestant origin (exemplified in 
the writings of Schleicrmachcr) wliich ignores realistic symbolism, 
and recognizes only an idealistic and psychological form of syrn- 
bohsm which contributes only to disunion. It is one of the features 
of a naturalistic Christianity that by opposing “ spirit ’’ to “ flesh ” it 
ends by placing both on the same level. 

A true Christianity of the spirit recognizes a concrete form of 
spirituality, capable of symbolical expression and embodiment at all 
levels, which gives a real and ever-deepening meaning to things, 
which suppresses notliing and denies nothing. But the pliiloso- 
phical spiritualism which is commonly described as ** spiritual 
Christianity and has produced a number of sects of that name, 
is really nothing but an abstraction. It represents what one might 
call a mutilation, not to say an amputation ’’ of Christianity, for 
it thrives on negation and suppression. 

The most profound mystics who attained to the Christianity of 
the spirit were never spiritual ’’ Christians in the limited and 
sectarian sense of the word. Master Eckhart, one of the greatest of 
Christian mystics, who interpreted Christianity as a mystery of the 
spirit and as an inner, spiritual, way of Hfe, remained a Dominican 
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and a fervent CathoKc, recognizing, as he did, every concrete em- 
bodiment or symbolization of spiritual reality. Mysticism had a 
great effect on Luther, wliich manifested itself as much in sectarian 
circles as in certain movements within Catholicism. The most 
daring of the German mystics, Angelus Silesius, for whom Chris- 
tianity was undoubtedly a mystery of the spirit, who aspired even 
beyond the divine, and to whom we owe the phrase, “ Without 
man God Himself could not exist even for an instant ”, was a fana- 
tical Catholic who never broke with the symbolism and *' incar— 
nationalism ” of Church Christianity. 


VII 

Spiritual life does not mean an abstract and indeterminate unity : 
rather, it is within tliis hfe that the concrete, that is to say, qualitative, 
unity is revealed. A raoms ti c ^ intcmretatj on of s pirituality, _ sh£| ^J[S 

Germai]L.i dsahsm (as, for example, m Hartmann s religion of the 
spmt), is simply a form of monophysite heresy, for it involves the 

in spiritual life and ex- 
pmience two natures are given us, namely, God and m^. The 
spiritual world is precisely the meeting place of divine and human 
nature, and tins is its basic and original characteristic. ’Within the 
depths of the spiritual life there is unfolded before us the religious 
drama of God's dealings with man, and man's with God. With out 
God spiritual life. 

That quality of life wliich is called spiritual can only "exist in man if 
there is something to deepen liis life and towards which he can raise 
himself, that is, it demands for its existence a higher and a divine 
nature. Did man possess merely his own human nature he 
would be cut off from the spiritual life. On the other hand, if there 
were nothing but the divine nature, if God had, as it were, no other 
self, there would be no original phenomenon in the spiritual life 
and all would disappear into an abyss of undifferentiated abstraction, 
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ll Le Divine Being m ust exteriorize Itself in order tQ .peftetrate its 
that isj tlie being of man. Within the sphere of concrete 
SSS^tieidicr eliminated, nor reduced, 
°hscured in an indeterminate unity. Two natures, God and 
man, exist side by side’ in the very depths of the spiritual life. 

Human personality provides no evidence for an individuation of 
spirit effected by matter. Individuation, the manifestation of per- 

spmtuanSTbdngs, 

personalities, act and manifest their powers. Spiritual lifo is,,. the 
arena in wliich concrete beings encounter one another. Within it 
t here arc nCLa bstractions o r ahsrra rf . ..pEmcipLe.s. there is, simply and 
solely, life. Beings, and not substances, arc revealed in the spiritual 
life, and the Christian revelation is die revelation of the spiritual life 
of being. In Christianity there is only a series of beings in a graded 
hierarchy. Beings, human personaUties, with their eternal destiny, 
are given without any intermediary in the sphercforspmtual ex- 
perience. But we cannot elaborate abstract ontological and meta- 
physical doctrines about the nature of beings and diat o 'fpe rsonality. 

The truth is that the mystery of hurnan personality can''Be^x- 
pressed only in the language of spiritual experience and not in that 
of abstract metaphysics. The philosophy of pluralism is equally 
abstract, and rationalistic andfoorresponds as little to the life' ofspirit 
; metaphysicarspiritualism in its oW way ir’ndt less 
defective than materialism ; Duns Scotus protested against the 
doctrine of St. Thomas Aquinas regarding the individuality and 
immortahty of the soul, and showed that this doctrine really 
amounted to the denial both of the immortahty and the very exis- 
tence of human individuahty. Nevertheless the scholasticism of 
Duns Scotus, though in certain respects more refined than that of 
St. Thomas, was open to equally well-founded objections. 

The mystery of the Christian revelation concerning human per- 
sonality and its individual destiny can be expressed neither through 
the medium of Tliomism, nor through the pluralism of Leibniz 
with its monadology, nor yet through the monism of Hegel or of 
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Hartmann. It is neither scholastic philosophers nor metaphysicians 
but rather the mysdcs who have given expression to the mystery of 
the divine-hu^mlSe and of its ways and ends. The experience of 
the saints gives to us a deeper xmderstanding of human personality 
than the whole of metaphysics and theology put together. None of 
the attempts which have been made to base the certainty of a future 
life on the substantiality of the soul are at all convincing, nor can 
they bring us any real proof of it. They have their origin in a 
naturalist outlook upon the mysteries of the spiritual life, and life 
itself eludes this mode of thought. Human personality is immortal 
not because the human soul possesses substantiality, nor because the 
idea of personality necessarily involves the assumption that it is 
immortal, but because t here is a spiritual exp eriep c^ of ernmal 

because and because Christ exists 
source of that life. It is proved and demonstrated by the 
mamfSmtion olhmmortality itself in the spiritual life. Immortality 
is indeed a spiritual and reKgious category, and not a category of 
naturalist metaphysics. It is not a natura,! pxaperty^inlierj^m man, 
it is m acquisition of die spiritu^ a result of the new spiritual 
bijp$. inXHri3t W ffimself the source of eternal life. The im- 
mortality of man is not a prolongation mtdl^^ meta- 

is. a Kffier life' wherebv mm be- 

q pmes th e of Fsgring of die segqnd Adam. It is eternal life Which has 
conquer^dearnTTminortality, that is, eternal Hfe, is the revelation 
of the Kingdom of God and not merely another name for the meta- 
physical nature of being. Thus it is that Christianity does not re- 
gard the immortality of the soul in the same way as naturalism does. 
Rather, it points us to the Resurrection as an occurrence in the 
sphere of spiritual life and the victory of spirit over corruption and 
death. 

The Christian Church lays bare the falsehood which underhes aE 
monophysitism, that is to say, the error which distorts the whole 
meaning of the spiritual hfe by leaving no place for the mystery of 
the two natures, divine and human, and which expresses itself in a 
rationahst way through monistic theories. The unity and duahty of 
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the two natures which cannot be confused Hes at the very heart of 
the mystery of religion and of the original experience of things 
spiritual, and this can only with difficulty be expressed by a ration- 
ahst metaphysic which always runs the risk of falling into the 

The mystery 
of Christ, the 

God-Man. Even the greatest of the scholastic philosophers were 
incapable of expressing tliis mystery in the language of substantiaHst 
metaphysics and theology. Pagan Greek thought maintained only 
the immortahty of the gods and of the divine principle ; but though 
immortahty could also be attributed to heroes and demi-gods, it 
was not regarded as the common heritage of man. And here we 
find the expression of an undoubted truth. The natural man, the 
psycho-corporeal monad, does not possess immortality as an in- 
herent quahty. Only spiritual life merits immortality, for only 
spirit possesses the quahty of eternal hfe, 

I mmortahty means an en termg intq^ the^ lire^r 
layi^TioId^mon it. It means the restoration of spirit to mm who 
has been separated from it. The source of immortality is in Gpdffl d^ 
notjnnatoe, and it is impossible to conceive oif immortality apart 
from tnehirin God and apart from the divine. The way to eternal 
and immortal life is given to us in Christ. Eternal life is the King- 
dom of God, and without it and without the Holy Spirit there is no 
immortahty or eternal Hfe. In die Kingdom of Christ there is re- 
vealed an immortahty for man of which neither Jews nor Greeks 


abstracfions o f either monism, dualism, or pluralism, 
or me eternal hre or the two natures is the mystery 


could conceive. Spjrk i^res^ g^^ ceag^tp 

self-contained , ps yc ho-c or pored. ^ Moreover, tHs restora- 

donM^^IInr^^qp^^e spiritual life does not imply either the 
suppression or the mortification of soul md body, but, rather, their 
transfiguration, their illumination and smntuaEza ndr^^ 

li| e. That is wlSyl^Stimlt^ 
To understand tins mystery 
there is no need to employ naturalist metaphysics nor to regard the 
flesh and the body as a substance. T he flesh is a rehgious 
c ^gory, th at is to say, it is spiritual and not nat mSn ^^v^ 
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the attempts which have been made to express the mystery of the 
flesh and its resurrection in terms of naturalist metaphysics are 
always exoteric, for they involve a subjection of die mystery of 
Christianity to material nature which is closely bound up with the 
collective symbolizations of the masses. The mystery of the 
resurrection of the flesh is a spiritual and concrete mystery and it can 
only be expressed by life itself, that is to say, by spiritual experience. 
The naturalism, not to say the materialism, of certain systems of 
theology reveals only one tiling, and that is that at certain levels of 
spiritual life, spirit is conceived of as transcending man, while man 
himself is regarded as a merely natural and psycho-corporeal being. 

The fundamental distinction between spirit and nature, as be- 
tween realities and orders of being of different quality, does not 
imply any denial of the unity of the cosmos, or a separation of 
spiritual man from the life of the universe. The cosmos, the divine 
world, and the divine nature are only revealed in spiritual experience 
and in spiritual life. In fact it is only in the spirit that man encounters 
the cosmos, and man is not separated from it but, rather, united to it 
thereby. Concrete spirituality contains witliin itself the fulness of 
cosmic life in all its varying degrees. It is only in the interior, 
spiritual, world that the cosmos is presented to us in aU the beauty of 
its inner life. In the natural world man in his isolation regards the 
cosmos as exterior to himself, as something strange and unfathom- 
able, as an object capable of subjection to a “ technique ’’ and of 
being studied by mathematical and physical science. He sees in the 
cosmos his own subordination to lower sense-elements. 

The contemplation of beauty and order in nature is in itself a 
form of spiritual experience and a means of penetration into the 
inner life of the cosmos which is manifested in spirit. To love 
nature, whether it be the mineral, vegetable, or animal kingdom, is 
already to have experienced the spiritual, and to have triumphed over 
the sense of disunity and extrinsicism The mystical and theo- 
sophical doctrine of nature such as we find in the writings of Para- 
celsus, Jacob Boehme, and Francis Baader and in part at least in 
Schelling, looks at nature from the spiritual point of view, as the 
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inner life of die spirit, and as the merging of nature in spirit and 
spirit in nature. The cosmos is regarded as a particular degree in 
the hierarchy of the spirit and as the symbol of its imier life. The 
naturalization of spirit in Boehme is only the counterpart of the 
absorption of nature in spirit. The natural and cosmical elements 
are also the elements wliich make up the soul of man and they are 
united in the spiritual world. The microcosm and macrocosm are 
revealed in spiritual Hfe, not in separateness and in “ extrinsicism 
but in unity and in interpenetration. 

When man lost Paradise it meant liis separation from the cosmos 
and from the divine nature, and at the same time the formation of 
a strange, new, exterior nature bringing with it dissension and 
subordination. But the winning of Paradise means the return of 
the cosmos to man and of man to the cosmos, a consummation 
achieved only in a really spiritual life and in the Kingdom of God. 
This experience begins in the experience of love and in the con- 
templation of beauty. A purely external concept of nature means 
a hardening and a drying-up of the spirit. For the cosmos is life, 
and not merely a collection of hard, material, objects and inert 
substances. 

The acosmism of an abstract metaphysical spiritualisni is totally 
foreign to Christianity which comprehends a concrete spirituality 
containing withinitself the plenitude of the divine. The “ world ”, in 
the Gospel sense of the term as something which we have to treat as 
hostile, is not the same as the divine creation, the cosmos, winch on 
the contrary we are expected to love and with winch we are to be 
xnrited. The world ” or “ nature ” in the above-mentioned sense 
does not stand for the cosmos, but, rather, for the deadly torpor of 
sin, and the hardening ” produced by the passions winch involve 
subordination to the lowest elements and the distortion of all that 
is divine. 


VIII 

In the course of the long struggle which is waged in the natural 
world on behalf of the higher spiritual life and in the name of God, 
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of love, of liberty, and of knowledge, the means employed to 
secure these spiritual realities often become ends in themselves, and 
here we have the origin of the greatest of all tragedies in the 
spiritual life. 

In the history of the world no tiling has ever been fully reahzed, 
in the true and ontological sense of the word, because the means to 
which recourse was had in order to attain to the spiritual Hfe ob- 
scured in some measure the ends to be achieved. Mankind was 
pent up within the defences of the spirit without ever being able to 
attain to the spiritual Hfe itself. In their endeavours to reach God 
men made use of every kind of profanity, as, for instance, when hate 
and animosity were appealed to for the realization of the purposes 
of love, and violence and oppression were employed in the service 
of liberty. In civilized societies the state and the external organiza- 
tion of the Church gained the upper hand by methods which were 
totally opposed to the true goals of the spiritual Hfe and of the divine 
world. Violence and hate were justified by an appeal to the lofty 
ends wliich they were intended to achieve. God Himself was 
forgotten in favour of the approach designed to lead men to Him. 
Men set themselves to hate in the cause of love, to use compulsion 
in the name of freedom, and to become practising materialists for 
the vindication of spiritual principles. 

In the external organization of the Church, in its canons and in 
the doctrines of its theology, God was, in a measure, relegated 
to the background, and often disappeared completely in the pro- 
cess. Freedom perished in the organization of the state, love was 
buried under a mass of custom and tradition, while in the sciences 
and the academies created for them the zeal for knowledge was 
extinguished and the very end of knowledge was lost to sight. On 
every side the outworks of the spiritual Hfe effectually concealed 
from men’s gaze the life itself, and so they acquired a quite indepen- 
dent existence. The processes employed in the attainment of the 
spiritual Hfe, the means by which its principles were safeguarded, 
were in truth an obstacle to its reaHzation. The symbols of rehgion 
underwent a hardening process and ended by becoming substitutes 
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for reality itself. The natural world, the kingdom of Caesar, 
triumphed over the spiritual world, the Kingdom of God, by means 
of its own acts of violence, its internal divisions, and by the methods 
of struggle which it employed, and, the victory once acliieved, the 
spiritual world was rendered indistinguishable from the natural 
world. Men had proposed to enter the Kingdom of the Spirit not 
by spiritual but by material means, and they ended by forgetting 
it altogether, By ceasing to be interested in it they lost even the 
faculty of perceiving it, 

Tolstoy, in spite of the limited rationalism of his religious outlook, 
had a real understanding of tliis tragedy and felt profoundly the 
great lack of proportion which existed between means and ends 
in religion, between the methods with which men busied them- 
selves and their real appreciation of the meaning of life, between that 
which justified itself in actual existence and that which gave authority 
to this j ustification. The organization of the worl d and of mankind, 
based upon a forgetfulness of the life of the spirit and upon the use 
of spiritual principles as the mere instruments of this organization, 
can never bring men to the enjoyment of the spiritual life. Spirit 
cannot allow itself to be employed simply as an instrument, for 
nothing can come of such a process since it is utterly opposed to 
the very nature of spirit. 

In the spiritual Hfe there can be no antithesis between the means 
and the ends of life, for such an antithesis only exists in the natural 
world. A disharmony of this kind is the creation of evil, and it 
cannot be explained by reference to the sinfulness of human nature 
and the necessity of this disunion for victory over sin. Such an 
attempted justification is far from the truth and contains an element 
of hypocrisy which constitutes an obstacle in the way of attaining 
spiritual life. 

As men move towards the attainment of the spiritual life there is 
an identification of means with ends ; the methods by wliich the 
divine objective of life is realized, as for example the exercise of 
love, freedom, and knowledge, are themselves the realization of 
the divine, in love, freedom, and in an enlightened understanding 
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of the true nature of being. But the barriers must be thrown down 
in order that the way which leads to the spiritual life may be opened 
up. For the latter remains inaccessible to man, not only because 
of Ihs sin and his subordination to the lower natural world, but 
because of those tilings which, though they are supposed to preserve 
the spiritual life, are in truth so htde conformed to its principles. 
A religious life founded on respect for outward observances, an 
academic science, and the hallowing of pagan customs, is simply 
an edifice of lies and shams, an obstacle to the development of the 
true spiritual life and of the knowledge of divine reality. 

The world of nicely calculated symbolisms conceals that of the 
spirit and of true reality, and the symbols themselves lose all con- 
nection with what they are supposed to represent. The natural 
world is the symbol of the spirit, but the latter can be mistaken for 
the reality itself and can become hardened and materialized. Thus 
the centre of gravity of life, and, most serious of all, that of the 
religious life, is shifted into the hard, material, world to which 
there has been accorded a symboHc sanctity. Man is not absorbed 
by the contemplation of the infinite and the spiritual, but is thrown 
back into the natural and material world with all its Hmitations. 
It is here that he places the centre of his life and he becomes united 
to it by numerous invisible attachments. 

Man creates for Inmself a species of Church-posidvism which is 
at once distrustful and fearful in its attitude towards the spiritual 
world. For such positivism the other world is simply a means to 
the consolidation and subjection of this world here below, since it 
dreads any changing and softening of the natural order and fears 
every revolution of the spirit. It does not believe that it is capable 
of manifesting those events in the spiritual world which require a 
new symbolic expression and a new embodiment “ in the flesh 
For positivists regard the symboHc expression of the spirit as 
absolute and unchangeable and consider the ancient symbols as 
sacred, since spirit is for them something inert and static, a substance 
and not Hfe itself. 

But the ancient forms of symbolization and of spiritual technique 
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can in fact become out of date and useless, for we have to remember 
that the nature of spirit is dynamic. Thus the search for some new 
system of symbols becomes inevitable, in order that the means may 
be better adapted to the ends in view and the symbolism employed 
may correspond more closely to the realities of the spiritual world. 
Even God Himself has been regarded as finite, for sinful humanity 
is ever haunted by the fear of the infinite. This obsession finds its 
reflection in a finite symboHsm. 

Terrible upheavals and revolutions, manifestations of evil 
hitherto unknown, are inflicted upon Christendom solely in order 
that this sinful world, having betrayed what is sacred, may at last 
move towards the realization of a true and free spiritual life. At 
the present time barriers which divide and restrict are crumbling 
into ruin, everything is changing and dissolving in the natural 
historic world, and even its rigid symboHsm is being subject to 
alteration. It is therefore a propitious moment to put the Christian 
Hfe into serious practice, and to bring about a new relation between 
the means and ends of Hfe, between symbols and the realities which 
He behind them. At a time of catastrophe a process of ascetic 
purification takes place within history in the absence of which 
there can be no spiritual Hfe whether for society or for the individual. 
The fate of Christianity depends upon this, for a new type of 
spirituaHty must arise in the world. 

Either a new epoch in Christianity is in store for us and a Christian 
renaissance wfll take place, or Christianity is doomed to perish — 
although this cannot for a moment be admitted, since we know 
that “ the gates of hell shaU not prevail against it Christianity 
simply cannot return to the state it was in prior to the catastrophe 
which has occurred. The image of man has become defaced as a 
result of the disasters which have overtaken the world, and his lost 
dignity must be restored to him. But man's dignity is not deter- 
mined by his situation or by his power in the natural world but by 
his SpirituaHty, that is to say, by the divine image within liim, by 
the Eros which turns him Godwards towards the Hfe in truth, good- 
ness, and beauty, that is, towards the spiritual Hfe. For this spiritual 
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life is precisely the life in God, in truth, goodness, and. beauty, and 
not in the natural isolation of soul and body. God is immanent 
in spirit, but He transcends psycho-corporeal man and the natural 
world. In the future Christians will have to prefer God to those 
defences of the basic principles of life which really belong to this 
world and. only succeed in obscuring that which tjfiey are intended 
to establish. 


IX 

Spiritual life is infinite and contains within itself a variety of 
quality. It is something far greater than that which, canonically 
speaking, is usually called “ the spiritual ’’ in Christianity. Spirit 
cannot be identified simply with the Holy Spirit, the third Hypos- 
tasis of the Trinity. Spirit is the sphere in wliich the divine and the 
human are united and it includes dl man s aspirations after God and 
the whole spiritual culture of man. The grace of the Holy Spirit, 
in the theological sense of the word, is a particular quality of spiritual 
life and constitutes its liighest aspiration. Revelation wliich rep- 
resents the profoundest element in this spiritual life is the revelation 
of the Holy Spirit and the hope of a future spiritual life which will 
transfigure the natural world. It is the hope of a more fruitful 
activity of the Holy Spirit. 

But spiritual life is revealed by degrees and in a diversity of 
qualities. AU the intellectual, moral, and artistic life of humanity, 
all fellowship in love, forms a part of it. The nature of the Holy 
Spirit, dogmatically speaking, has always been insufficiently ex- 
pressed in the thought of the Church. The Fathers and Doctors of 
the Church, as well as the general reHgious consciousness of Chris- 
tendom, have failed to get beyond the idea of subordination in the 
doctrine of the Third Person of the Trinity. This appHes par- 
ticularly to CathoHc theology. But indeed it had to do so during 
the period when Christianity was making its first attempts to in- 
fluence natural humanity. Nevertheless the incomplete revelation 
of the nature of the Holy Spirit bears witness to the fact that the 
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most profound elements of the spiritual life are only imperfectly 
disclosed in Christianity, that the spirit is still imprisoned in the soul, 
and that men fail to realize that all spiritual life and all genuine 
culture have their roots in God and in the Holy Spirit. 

In the Holy Spirit God becomes immanent in the world and in 
man, for the spirit is closer to man than God the Father and even 
than God the Son, in spite of the fact that in theology the doctrine 
of the Spirit may be less prominent. It is only in the new birth that 
the true, that is, die non-subjecrive and non-psychological, nature of 
spiritual Hfe is revealed. The natural man possesses also some of the 
rudiments of the spiritual life, but they lie hidden in the soul and 
their real meaning remains obscure. And yet, though submerged 
in his racial environment and primarily Uving the life of “ flesh and 
blood the natural man does possess as well a religious life and 
there is a possibility of his salvation. But the real depths of the 
spiritual life are not revealed in traditional Christianity for spirit is 
opposed to race and to racial customs. To bestow a symbolic and 
sacred character upon racial traditions is to give a false revelation 
of the Christian life and of the life of the spirit. The man who 
before all else desires a religious justification for his traditional 
customs and the carnal elements of his being is not yet spiritual. 

To subordinate the infinite spirit to the finite natural world leads 
inevitably to the enslavement of the spirit. In a hereditarily 
acquired Christianity man holds on before everytliing else to that 
which is of “ flesh and blood to his person, his family, his nation, 
and his state. He attaches no little importance to the religious 
justification of tradition and custom where these things are con- 
cerned. But spirit is being, not this mass of codes, habits, and 
customs. The life of the spirit consists precisely in breaking free 
from these things and in penetrating into true being. The man who 
is Christian by tradition desires before everything else that his own 
“ flesh and blood ’’ shall be recognized as sacred. A spiritual life 
which transcends race and custom appears to Hm as something 
abstract and as an abandonment of life. He sees the spiritual life and 
the spiritual man as a positivist does. In fact this subjection of the 
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infinite spirit to the limitations of flesh and blood in the natural 
world, tins enslavement of the divine to the racial element, is 
nothing more nor less than positivism in the rehgious Hfe. 

Thus it is we find treated as an absolute that which is merely 
temporal in a particular form of symbolism which has come to be 
recognized as umque and defimtive. It is thus that monarchy has 
been regarded as sacred and that the life of the Church has been 
subordinated to it. This too is one of those cases in which Chris- 
tianity sinks beneath the burden imposed upon it till it is itself 
engulfed. It exchanges the wings of the eagle for the claws of the 
Hon. It succumbs to the domination of the natural world. Man is 
not recognised as a spiritual being and is excluded from the life of 
the spirit with its Hmitless horizons. The spiritual life is reserved 
for saints, wliile the rest of mankind see themselves condemned to 
remain natural beings belonging to this or that particular level of 
existence, who from birth to death achieve notliing but the symboHc 
sanctification of their earthly life. 

Religious positivism is quite as much an obstacle to the spiritual 
renaissance of humanity as that of a materiaHst order. Both involve 
the enslavement of the human spirit, and the big spiritual revolution 
which is bound to take place in the world will mean the Hberation 
of man from tins slavery to his own “ flesh and blood '' and from 
his oppression by collectivity. The greatest spiritual leaders have 
looked forward to this revolution and have already had a prophetic 
vision of it. They looked forward to a coming of the Spirit upon 
Christiamty. But tlie road to the higher levels of spirituality and 
spiritual freedom is an arduous one, for it is that of purification and 
creative inspiration which involve an ascetism and sacrifice which is 
not only individual but more than individual, being in fact both 
historic and social. We live in an age in which on every side the 
Christian world is being summoned to asceticism and to sacrifice, 
and where even to dream of the old sanctification of “ flesh and 
blood ” would mean their being accorded a position of more 
importance than the truth of Christ. 

The fact that within me the spiritual Hfe is born, that I seek for 
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God, that I aspire to the divine, and that I love God in this life, is of 
all facts the most important and is the very justification of existence. 
No power on earth can persuade me that that is an illusion, a pro- 
duct of auto-suggestion, and not life itself. For in truth it is the 
only life, without which all is but dust and phantasy. We do not 
hve in a real world, but in a world where existence and non- 
existence are confused, and our spiritual awakening is an awakening 
to true existence. 


X 

The Platonic tradition is more favourable to the pliilosophy of 
spirit and the spiritual Hfe than the AristoteHan. Scholasticism, in 
the person of its most illustrious representative St. Thomas Aquinas, 
made use of the teachings of Aristode in order to affirm that man 
and the world belong exclusively to the natural order in opposition 
to the supernatural. According to him they are created by God, 
but not rooted in God. Divine power does not fimction direcdy 
in creation. The action of God upon the world operates by means 
of grace and by the official channels which have been established by 
the Church. God is conceived of as actus purus, without potentiaHty, 
for potentiality is an imperfection of created being, a proof of its 
confusion with non-being. 

Thus we have a system of thought which at once restricts and 
isolates the natural world and in which the spiritual nature of man 
is denied. But the patristic literature of the East in its classic form 
managed to preserve the Platonic tradition. Thus it was easier for 
these writers to recognize that man and the world are both rooted 
in God and the divine ideas, and to admit the existence not only of 
a terrestrial worldand humanity but also of acelestial. If Aristotelian- 
ism is extremely unfavourable to a symboHc conception of the 
world. Platonism on the other hand is capable of providing the 
necessary foundation for it. 

In Platonism the earth is only the symbol of the heavenly and 
spiritual. Man is at once an eartlily and heavenly, a natural and 
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supernatural and spiritual being ; in him two worlds meet. Spirit- 
uality and the spiritual life are inherent in human nature in so far 
as it is the image of the divine. Spiritual life and spirit are immanent 
in man and not transcendent. Christian thinking is not necessarily 
subordinated to those ancient thought-forms which give rise to 
naturalist metaphysics and theology, but a philosophy of the 
spirit is capable of becoming a true Christian pMosopliy. 
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CHAPTER TWO 


Symbol, Myth, and Dogma 

All that we see is simply the reflection and the 
shadow of that which is invisible to our eyes/* 

VXADIMIR SOLOVYOV 


I 

E tymologically speaking the word ‘‘ symbol ” conveys 
the sense of something intermediary which has the fmiction of 
a sign, and at the same time it suggests a relationship between 
the sign and the thing signified^ Symbols presuppose the existence 
of two worlds and two orders of being and they would not exist 
were there only one order. A symbol shows us that the meaning 
of one world is to be found in another, and diat this meaning itself 
is revealed to us in the latter. Plotinus understood by a symbol the 
union of two things in one., A symbol constitutes a bridge which 
links together two worlds. Beiug is not completely isolated ; a 
symbol suggests to us not only the existence of two worlds, but 
also the possibiHty of an alhance between diem, since it proves that 
they are not iu a state of irrevocable separation. While delimiting 
both worlds it also unites them to one another. 

Our natural empirical world does not possess in itself either signi- 
ficance or orientation ; its qualities are dependent upon the extent 
to which it functions as a symbol of the spiritual world. It does not 
possess in itself any source of life capable of giving meaning to its 
existence, for it receives life symboHcally from the spiritual world. 
The Logos wliich exists in die latter can only reflect Itself in sym- 

^ See Max Schlessinger : Geschichte des Symboks^ 1920, 
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bolic form in the natural world. Everytliing which possesses 
meaning in our life is but the index and symbol of another world 
in wliich alone that significance inlieres. Everything of importance 
in our lives is significative and symboHcal of this other world. The 
symbolic connection between facts in our life and in the life of our 
meaningless and empty world does not appear unless it is seen in 
relation to the other world, which possesses significance simply 
in virtue of the fact that it is spiritual. 

In the natural world and in the life of nature, which constitutes a 
closed system, everything is accidental, unconnected, and destitute 
of meaning ; for man in so far as he is a natural being is deprived of 
any deep significance and Ihs natural life is devoid of a significant 
connecting principle. In the life of man, considered as a fragment 
of the natural world, the Logos camiot even be discerned, and even 
man’s reason is nothing but the faculty by which he adapts himself 
to the world-process. Thinking which is directed exclusively to- 
wards the contemplation of the natural and self-contained world is 
bomid to be overcome by a sense of the absurdity and futility of 
existence, and is incapable of dissipating the oppressive obscurity of 
the natural world in wliich it is unable to discern the indications of 
another. 

But man, in so far as he is the image of the Divine Being, that is, 
in so far as he is a symbol of divinity, has a precise and absolute 
meaning and significance. When his mind is turned towards the 
divine world he discovers everywhere an inner connection and 
meaning ; the indications of another world are apparent to him. 
Such a state of consciousness is free and it brings some measure of 
significance to the apparent meaninglessness of natural world. It 
is impossible to demonstrate the existence of a meaning underlying 
the life of the universe, for it cannot be established by rational in- 
duction from a scrutiny of the natural world. Finality in the 
processes of nature appears to us a very debatable hypothesis. The 
meaning of things can only be discovered by living out that meaning 
in spiritual experience and by an appeal to the spiritual world. It 
can be demonstrated only by a life which is itself full of meaning, 
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and through a symbolic attitude of mind which itself imparts 
significance as an active miiting principle. 

The symbolic conception of the world is the only profound one 
and it alone manifests and makes clear the deep mysteries of being. 
The whole of our natural life here below is devoid of meaning save 
when there lies upon it a symbolic sanctity, but of tliis men may be 
either conscious or entirely imconscious. It is possible to experience 
this sense of the symbolic character of natural life in a superficial 
manner, for it can be objectified in consciousness and perceived 
in a naive and realistic fashion. It is possible to live a symbolic 
existence while at the same time mistaking symbols for realities, for 
in this way the symboUc character of all that is significant and 
sacred in life disappears. Men become so immersed in the natural, 
objective, world, that although they see in it clearly the incarnation 
of the holy they enslave the spirit to this world through the medium 
of a naive realism. 

To the naive materiahsm and realism, often inherent not only in 
the non-religious but also in the reUgious mind, we must oppose 
not merely philosophical spiritualism or idealism of an abstract 
nature, but rather a philosophy of symbolism.. “ Spiritualism ’’ and 
ideahsm are not rehgious attitudes of mind nor religious orientations 
of the spirit but metaphysical theories, whereas symbolism is 
rehgious by the mere fact of its existence. But a distinction must 
be made between reaUst and ideahst symbolism. The latter, which 
is frequently to be found in cultured circles in contemporary 
society, is not a genuine symboHsm which unites and links together 
two worlds, but is rather the symboHsm wliich results from a 
hopeless duaHsm and from the isolation of our own inner world. 
The philosophy of Kant, more than any other, is based on this kind 
of symboHsm ; it is the expression of a state in which man finds 
himself detached from aU that is profound in existence and im- 
mersed in subjectivity. It is the symboHsm of that deep spiritual 
soHtude of the modem man, with aU the inner conflict by which he 
is tom asunder. It finds a striking expression in contemporary art. 
The symboHc conception of the world was that of the Middle Ages, 
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a characteristic example of which is to be found in the mysticism of 
Hugues and of Richard of St. Victor. 

Our age has lost the meaning of things. Ideahst symbolism is 
subjective and conventional, it can only see in everything a reflection 
of the experiences of the soul-Ufe, that is, the states of the knowing 
subject detached from the spiritual world and the sources of life. 
We find in Schleiermacher tins same expression of subjective 
ideahst symbohsm which the “ symbolo-fideism of Sabatier also 
affords us. There is no ontological necessity in these symbols ; in 
reality they contradict profoundly the very nature of a symbol 
which is a link, a bond of union with, and the sign of, another world 
wliich really exists. When ideahst symbohsm attempts to explain 
the truths of religion it is always inclined to attribute to diem 
nothing more than a subjective value ; and, where spiritual 
experience is concerned, it leaves man shut up within himself and 
separated from the realities of the world of spirit, for it does not 
imderstand the nature of spiritual life and experience. 

Realist symbohsm is the only authentic one which links together 
two worlds while testifying to the existence of the spiritual world 
and divine reality. In it there are given to us not merely the 
conventional indications of man’s affective life, but the mdispensable 
signs of an original life and of the spirit itself in its primitive reahty. 
In them we discern the paths which lead from the natural to the 
spiritual world. For reaHst symbolism, the outward form of the 
world is neither a phenomenon devoid of reahty nor a subjective 
illusion, but rather a symbohc incarnation of spiritual reahties. 
Reahst symbolism is a Hberating and not an enslaving influence, a 
uniting and not a disruptive force. It is fundamentally opposed 
to naive, objective, realism, but it is also equally opposed to sub- 
jective idealism and idealist symbohsm. It transcends the gnoseo- 
logical distinction between subject and object and the absorption 
of reality into the world of either of them. 

Spiritual experience, upon which reahst symbohsm rests, hes 
altogether beyond the antithesis between subject and object and the 
substantiahst conception of them. Spiritual life is no more subjec- 
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tivc than it is objective. The symbolization of it, that is, its 
embodiment in forms belonging to the natural world, may be 
understood as an objectification, but that is precisely why it is not 
objective in the rationalist sense of the word. The symbolic mode 
of thought includes both subject and object witliin itself, and that 
at an infinitely deeper level of consciousness. If objectification is 
nothing more than a process of symbolization, then for that very 
reason all objective rationahsm and all naive conceptions of an 
object-substance cease to possess justification. What are called 
objective realities are in fact only reaHties of a secondary order, for 
they are merely symbolic and possess no reality in their own right. 
But subjective realities, such as the reality of the affective life and 
that of the subject and its subjective world, are likewise merely 
secondary and symbolic in character. This, however, is no mere 
restatement in a different form of the old distinction between 
noumenon and phenomenon underlying that whole theory of 
knowledge wliich is based upon an antithesis between subject and 
object. It would be very inexact to say that the spiritual world is 
a thing in itself (Ding an sich) and that the natural world is a mere 
appearance. In making this sort of distinction and antithesis the 
noumenon is conceived of from the point of view of naturahsm, 
from which this type of thinking is inherited. The noumenon 
appears as a reality analogous to those of the objective, natural, 
world. The thing in it self is not hfe nor is it given in the experience 
of hfe, it is a mere thing, an object. The spiritual life has nothing 
in common with the noumenon of metaphysicians and epistemolo- 
gists. The doctrine of “ the thing in itself’’ does not presuppose 
the existence of spiritual experience as the primary experience of 
life, and it has its origin in naturalist metaphysics and in a failure to 
discover a rational answer to the riddle of life. When Fichte 
eliminated the conception of the noumenon as useless a big step 
forward was taken. He sought to discover the primary activity 
of Hfe, of activity as opposed to “ thing But in this the danger 
of hypostasizing the subject lay close at hand. Subjective idealism 
is incapable of producing a doctrine of the spiritual Hfe. On the 
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other hand, symbolism is directed towards a true comprehension 
of spiritual life and experience. But the classic examples of 
symbolism are to be found not in the philosophers but 
in the mystics and the artists, and in the Hterature of spiritual 
experience. 


n 

There are two conceptions of the world both of which leave 
upon religious thinking their particular characteristics. One of 
these sees everywhere in the world “ realities in themselves 
completely circumscribing the infinite by the finite, and subduing 
the spirit to the flesh so far as the natural world is concerned. By 
thus subordinating the divine to the limitations of the flesh it always 
tends to see the absolute and the permanent in what is transitory, 
and transforms the processes of life into rigid ontological categories. 
Tliis conception of the world forms the foundation of religious 
positivism and materialism and is the determining factor in our 
dominant systems of theology. 

The experience wliich lies at the heart of this conception becomes 
the source of those reactionary and conservative opinions which are 
hostile to any forward movement. Those who are wedded to such 
opinions are lovers of authority and have an inveterate distrust of 
all creative genius. We have here an idea of the world which is 
naively realist and materialist, and, in spite of the religious form 
winch it takes, a positivist conception, incapable of rising above the 
finite and distrusting the infinite, regarding the outward processes 
of nature and liistory (wliich are in themselves relative and transi- 
tory) as absolute and divine. 

This conception of the world is static and hostile to every form 
of dynamism. It is the result of transferring the centre of gravity 
of life into the natural world. It gives to the outward forms of the 
historical process an absolute justification. National habits and 
customs, various forms of monarchy and of ecclesiastical authority 
which divide church and state, the differing systems of theology, 
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have acquired a sacred significance which is absolute and unchange- 
able ; and to these the divine element is subjugated. The outward 
form of these things is regarded as sacred and tliis often leads to the 
quenching of the spirit. It is here that we must look for the origins 
of anti-religious and atheistic materialism and positivism. The 
spirit departs and disappears, while the outward embodiment 
remains and is regarded with veneration. The kind of experience 
through wliich we are now passing means the subordination of the 
spirit to the external world, and accustoms us to look for reaHty 
primarily in the finite and in the natural and liistorical world. 

But the time comes in which the external embodiment of 
monarchy, once regarded as sacred, decays, and in winch the outward 
forms of socialism acquire a new sanctity, shace they are regarded 
with all those feehngs of reverence which formally gave a hallowed 
significance to monarchy. Thus there will arise between the 
concrete embodiments of these two forms of government a fierce 
struggle, from which, however, the spirit will remain aloof since 
it can admit of no confusion of the absolute with the relative. The 
spirit is infinite and ‘‘ bloweth where it listeth Its symbolism is 
transformed in accordance with the dynamic processes of the 
spiritual life. It is dynamic by its nature, it cannot tolerate any 
subordination to the static. The spirit camiot be imprisoned 
within custom and tradition. The organic process constitutes 
precisely a correlation between the outward and the inward, 
between the natural and historical symboHsm of the external 
embodiment of things and the life of the spirit. When a “ carnal ’’ 
and exterior symbohsm no longer gives expression to the inner life 
of the spirit its sanctity disappears, and the kingdoms and the civilisa- 
tions which were based upon its support fall into ruin, dragging 
with them aU those forms of Hfe which were founded upon them. 
A new form of symbolism becomes henceforth indispensable wliich 
will give expression to a spiritual state which is different, and, in 
fact, organically new, that is to say, which will correspond to the 
reality of the inner life. The external forms in wliich the world is 
embodied may grow old and decay, but the spirit can free itself 
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from them. It is then, that the quenching of the spirit, that is, the 
sin against the Holy Ghost, manifests itself in a desire to safeguard 
at any cost those outward forms which are sufiering from decay 
and to which the spirit is subordinated. Spiritual life will not 
submit to the domination of what is natural and “ carnal ” ; its 
infinite reality cannot manifest itself completely in the sphere of 
history where its presence is never more than symbolic. 

But there is another conception of the world which is capable 
of expressing the dynamic natmre of spirit. It is that which sees 
everywhere in this world the signs and symbols of another world, 
and winch perceives the divine as the mysterious and infinite, 
beyond that which is finite and transitory. Nothing relative and 
impermanent is regarded by it as absolute and abiding. It is a 
symbolic conception which places the centre of gravity of life in 
that other world which is spiritual, dynamic, and infinite. It 
refuses to see any final reality m this world, and in its natural 
exterior “ body 

This aspiration towards the infinite has found a remarkable ex- 
pression in Ibsen s play The Lady from the Sea. The limiflp^f! immen- 
sity and mystery of die divine and spiritual world do not admit of 
anything but a symboHc comprehension of all that is finifp and 
natural. The conception of which we are speaking dpmands the 
sanctification of natural and historical life, but it must be symboHc 
in character. Such a sanctification cannot, however, regard the 
exterior “ body ” of the world as an absolute and sacred reality 
containing within itself all the divine fulness. 

All spiritually creative human Hfe and all really dynamic Christi- 
anity has been bound up with this latter conception of the world. 
The whole Hfe of the Church of Christ is a myth created within 
history, a realist symbohsm expressing and incarnating the dynamic 
energy of the spirit. The life of the spirit has been intense and 
powerful in the Church only in so far as there has been ta.kin g place 
this process of creating myths and symbols ever more and more rich 
in character. The dogmas of the Church, its worship and its 
traditions, the Hves of saints and ascetics, alike proclaim this dyrumic 
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energy of the spirit. Nevertheless its traditional customs, the 
subjection of its life to die dominion of Caesar, the crystallizing 
process witliin theology, the xindue erection of its canons into 
absolute laws, the creation in short of an unchangeable and sacred 
embodiment of its inner quality, all this has too often meant a 
drying-up of the spiritual life in the Church, indeed, an extinction 
of the spirit and an arrest of its dynamic energy. Thus the hfe of 
the Church becomes a mere reflection of the creative forces active 
in former periods. 

Only the symbolic conception of the world is capable of directing 
us in the ways of the spiritual life, for it alone renders possible a 
continuity in the process of the creation of myth by maintaining 
that traditional life which links the past to the future. According 
to Creuzer symbolism is the vision of the infinite in the finite. It 
is the visible image of invisible and mysterious tilings. A symbol 
by its very nature does not subject the mfmite to the finite. On the 
other hand it renders the finite transparent and allows us to see the 
infinite through it. In the finite world our horizons are by no 
means completely restricted, for, when the whole outward order is 
symboHcally sanctified it is freed from the intractabiHty, the inertia, 
and the isolation of the natural world. Authentic reahty is always 
more remote and at a deeper level of existence than that which 
appears in the natural, outward, order of things. The creative 
movements of the spirit cannot be fettered by the immobility of 
“ the flesh ’’ which claims for itself final reality. 

The incarnation of God, the coming of the Son of God into the 
external order of this world, shows that the physical world is not a 
closed system incapable of being mfluenced from without. It 
demonstrates rather the power of the infinite to enter into the finite, 
the penetration of the spiritual world into the natural world, the 
divine manifestation of the bond which unites the two, the victory 
of grace over the intractabiHty of the natural world, and the break- 
ing of the spell wliich holds it in bondage. The coming of Christ 
as a child of Adam constitutes the kenosis, the humiliation of God, 
which has taken place in order that the flesh may be freed from its 
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intractability and. its subordination, and in order that it may be 
illumined and transfigured, but not that it may be affirmed or 
sanctified in any absolute fashion. 

The rehgious materialism which puts an absolute value upon the 
flesh distorts the mystery of the divine incarnation and is a negation 
of its symbolic character. The birth of the Son of God into the 
world, His life, His death upon the Cross, and His Resurrection, 
are so many facts constituting by their significance a unique and 
absolute symbol of the true issues of the spiritual world and of the 
inner life of the spirit. This symbol frees us from the power of the 
world. The fact that the Son of God has Hved in the flesh enables 
us to hope that it will be subdued in aU its fearful realism and that 
it is at the same time capable of being illumined by another world 
and transformed into “ spiritual flesh 

All flesh is a symbol of the spirit, the reflection, the image, and 
the sign of another far off, yet much more profound, reality. All 
that we call created nature is by no means a reality in itself, rather it 
is a symbolic reality and a reflection of the fight which belongs to 
the spiritual world. The obstinacy of the flesh is only the symbol 
of a fall in the spiritual world. But the illumination of the flesh 
manifested by the earthly fife of the Son of God is the indication of 
a fresh uprising in the spiritual world. The flesh is not a snare and 
an illusion ; it is the symbolic reflection of the realities of the 
physical world. The alliance of these two worlds, the possibility 
of their interpenetration, the transfusion of energy from one world 
into the other, are all communicated to us by means of this symbolic 
sign. This symbol unveils for us the fife of God and signifies for 
us the entrance of divine energy into the fife of tins natural world. 
But on the other hand it guards for all time the sense of infinite 
mystery and affirms the impossibility of reducing to a common 
denominator the fife of the world and the fife of the spirit. Sym- 
bolism does not admit the validity of that hard isolation of the flesh 
and the natural world which results from transforming them into 
entities incapable of permeation by the infinitude of God and the 
Spirit. 
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The substantialist conceprion of the natural world, immutable in 
its non-divine principle, is simply a religious form of naturalism, 
which engenders in consequence a materialist and positivist natu- 
ralism, since God has been definitely isolated from the natural 
world and the spirit irrevocably quenched. In the process of its 
development naturalist metaphysics led to a dualistic theism which, 
by rejecting the symbolic tie uniting the divine to the natural world, 
produced first of all an atheism ” with regard to the world and 
then an atheism ’’ in respect of God Himself. To this we must 
oppose the symboHc conception which, admitting the link existing 
between the two worlds, does not consider the natural as non- 
divine, but on the contrary see within it the signs of the divine 
world, reflections of events, whether they be falls or uprisings, 
in the spiritual hfe. The natural order is not eternal and immutable. 
It is but the expression of a moment which symbolizes the Hfe of the 
spirit. Consequently forces can arise in the depths of the spirit 
capable of transfiguring it and freeing it from the power which 
holds it in bondage. 


m 

There are three possible conceptions of the relations between the 
divine world and our natural world. Firstly, there is the dualistic 
conception which sets God over against the world, a form of 
agnosticism, a subjective idealism which shuts itself up within the 
subject, an ideahstic symbolism which admits only the symboliza- 
tion of the subjective world, of the aifective life detached from the 
core of being. Secondly, there is die rationalist hypothesis which 
supposes the mystery of the Divine Being is accessible to itself, an 
objective reahsm which considers the reaHties of the natural world 
as absolute. Thirdly, there is the symbolism which admits the 
possibility of the transfusion of divine energy into this world, which 
binds together and unites two worlds, and recognizes that the Divine 
Being can only give symbolic expression to Itself while it remains 
inexhaustible and mysterious. 
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Dualism and rationalism, false dualism, and false monism, alike 
separate man from the divine world, imprison him in this world 
and prepare the way for positivism and materialism. For these 
systems of thought there exist no mysterious relations between the 
two worlds, no transfusion of energy from one to the other, no 
sigiis given from other worlds. But the divine world is shut up 
within itself and is banished from human sight quite as much when 
it is considered as comprehensible by rationahsm as when the 
natural world is regarded as an objective reality, and when the 
Divine Being and the subjective world are separated from one 
another, thus condemning man to the isolation of his emotional life. 
Subjective idealism and objective realism are gnoseological tenden- 
cies which equally reflect (though in diametrically opposite ways) 
a separation between the divine and the natural worlds and a 
division of the human spirit. The objectification of the divine life 
and its identification with the natur J world is the denial of the 
mystery and the infinitude of God's Being. We find this same 
denial when the divine life is regarded as a subjective reality and 
assimilated to the affective life. Duahsm gives rise to agnostic 
positivism and to psychologism in philosophy. Rationahsm 
engenders naturaUsm and materiaHsm. 

These two conceptions which attempt to explain the relations 
between the two worlds predominate in thought to-day, and reHgion 
is in danger of becoming an exclusively psychological category. 
But the judgment of the soundest contemporary opinion is pro- 
testing against the attempt to explain the Divine Being by means of 
rational concepts. Through deism and through natural reHgion 
reason brings us to atheism and the negation of reHgion. Deism 
is the fatal product of a rationaHst theism which combities within 
itself an abstract duaHsm and an abstract monism. Only symboHsm 
is capable of expressing and safeguarding the infinite depth and 
mystery of the divine world, while maintaining both its distinction 
from and its close alHance with the natural world. The spiritual 
Hfe is only perceived in this world by means of symboHsm. While 
it is difficult to conceive of, and may be distorted through the 
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presence of heterogeneous principles both rationahst and dualist, it 
yet remains organically inherent in the religious life. 

God can only be perceived symboHcally for it is only by means 
of symbols that it is possible to penetrate the mystery of His Being. 
Divinity cannot be rationally determined and remains outside the 
scope of logical concepts. This is what the great religious thinkers, 
mystics, and theologians have always afSrmed, and it is impossible 
for scholastic or metaphysical theology to refute it. At the back 
of the religious idea of God there is always the irrational and supra- 
rational element.^ This mystery of the irrational determines the 
nature of symboHsm which is the only means through wliich men 
can attain divine knowledge and wisdom. There are no rational 
and conceptual categories, nor any categories of affirmative theo- 
logy, which can express the final truth about the divine, for they 
are all relative to this world and to the natural man and are adapted 
to their limitations. 

The rationalist way of looking at things is simply die positivist 
reaction of man to the natural world, and is only a refraction of 
the divine within the finite. For the divine life in itself, in its 
inexhaustible mystery, bears no relation to what is affirmed through 
the medium of rational concepts. Logic is not the same tiling as 
the Logos. Between these two there is a great gulf fixed and a 
radical discontinuity. It is impossible to imprison the infinite in 
the finite, and the divine in the natural. But St. Paul has him- 
self given us an unforgettable description of what true symbolism 
in the knowledge of the divine does involve : “ For now we see 
in a mirror darkly ; but then face to face : now I know in part ; 
but then shall I know even as also I have been known 

We know God as in a mirror, in an obscure, that is to say, a 
symboKc fashion. A definitive knowledge of God, a vision of 
Him face to face, belongs to another sphere, to the mystical life in 
God. Rationalism, where the knowledge of God is concerned, 
refuses to admit that this mirror is obscured ; for it believes that 

^ This is an idea expressed in that remarkable book on die philosophy of 
religion, Das Heilige, by R. Otto. 
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rational concepts are capable of reflecting the real essence of God’s 
Nature and of comprehending the Divine Being. The negative 
theology of the Pseudo-Dionysius the Aeropagite is opposed to this 
doctrine. The greatest religious thinkers adhere to the truth 
enunciated by Nicholas of Cusa who saw in divinity the coincidentia 
oppositorum. The identity of contraries is an antinomy for the 
rational faculty. Our human reason is not adapted to a form 
of reality in which contraries are compatible with one another. 
They are subject to the laws of logic governing identity and contra- 
diction, but these rules of logic can never express the nature of 
divinity. Moreover all the dogmas of Christianity giving expres- 
sion to the facts and events of spiritual experience have a supra- 
logical and supra-rational character and are above the law of 
identity and contradiction. 

Religious knowledge has always been symbohcal in contra- 
distinction to all rational theology and metaphysics and to scholasti- 
cism. The knowledge of God has never been and could never have 
been a rational, abstract, intellectual form of knowledge, for it has 
always had its origin elsewhere. 

All systems of scholastic theology and rational metaphysics have 
but a hmited character, being adapted to this world and to the 
natural man, so that they possess only a pragmatical and juridical 
value. Only the facts of mysticism within Christianity are 
absolute, and our thought about them is always relative. 

Symbolism is justified by the fact that God is both knowable and 
unknowable Divinity is an object of knowledge both infinite and 
inexhaustible, eternally mysterious in the unfathomable depth of 
its being. Thus it is that the knowledge of the divine is a dynamic 
process which finds no completion within the fixed and static 
categories of ontology. The Hmits which are imposed by agnosti- 
cism do not exist. The gnosis which searches for truth ever 
further and further afield and ever more deeply is an effective 
possibility, for the process of knowing of God is a movement of 
the spirit which has no end. But the mystery always remains and 
can never be exhausted. This truth is expressed by means of 
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symbolism and escapes all attempts at comprehension by our 
understanding, which is always a limiting factor demanding an 
end beyond which there is no more mystery. It is there, where the 
domain of rational knowledge and logical understanding which 
apply only to the natural finite world terminates, that the domain 
of symbolic knowledge and of the symbolism applicable to the 
divine world begins. 

It is impossible to elaborate a positive concept of absolute being, 
for all possible concepts dissolve in irreconcilable contradictions as 
soon as they are applied to it. It is impossible also to think about 
the inner life of the Divine Being along lines similar to those which 
we use where the human aiffections are concerned. The attributes 
of God as stated in affirmative theology are logically contradictory 
and are open to criticism from the standpoint of reason. Conceptual 
thinking, by its sheer inadequacy for reaching any knowledge of 
God, inevitably becomes atheistic in character when the existence of 
other methods of knowledge is denied. 

Academic theology is powerless in face of the criticisms wliich 
reason brings against it. Rationahsm and naturalism, when trans- 
ferred from the religious and theological sphere to that of natural 
being, are definitely affirmed there, and so a conflict arises between 
knowledge and faith, and between science and religion. And 
here science will win and will contmually extend its domain. 
Nor can this process be artificially controlled, for the activities of a 
natural and rationalist theology cannot be limited. By affirming 
a dualism between the two worlds Kant attempted to defend the 
sphere of faith and religion by transferring it to the sphere of the 
knowing subject. But along this line faith soon comes to an end, 
for religion is placed in a subordinate position by being restricted 
and obscured. SymboHsm alone, by a delimitation of the spheres 
of spirit and nature, by putting a barrier to the competence of 
rational knowledge, and by opening up new ways of Imowledge, 
safeguards the inalienable rights and eternal truths of the religious 
life. 

Academic “ rational ” theology transgressed the limits of its 
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competence in one direction by regarding the mysteries of divine 
life as entirely accessible to itself, and, in the other, by supporting 
agnosticism, assigned fixed Hmits to spiritual experience, and the 
knowledge of the divine. Dogmatic and systematic theology of 
the academic type, being nmvely realist and non-symbolist, never 
expresses the final ontological truth of the divine life. Behind the 
concepts and formulas of dogmatic theology there Hes the infinite 
mystery of the divine life perceptible only in spiritual experience 
and in its symbolic expression. Symbolism restricts the pretensions 
of rational knowledge with its dominating concepts, but it places 
no limits on spiritual experience itself; it does not affirm agnosti- 
cism as a principle ; and it admits of an infinite diversity in the 
paths of knowledge. The wisdom and knowledge of Jacob 
Boehme penetrated deeply into the mysteries of the divine life, 
and he discovered a gnosis which knew of no limitations : but it 
was a symbolic and not a conceptual knowledge of divinity. 

Knowledge has a considerable importance and an illuminating 
value in the spiritual life. We are to love God with all our minds, 
but we must do so freely and no limit can be imposed on us firom 
without. Knowledge must be capable of infinite development as 
much in the sphere of positive science as in that of refigious and 
philosophical gnosis. 

The symbolic knowledge of God is deeply rooted in the soil of 
Christian tradition. The negative theology which is to be seen 
in the works of Dionysius the Aeropagite is symbolic. This sym- 
bolic and mystical theology teaches us that God is unknowable 
and that positive definitions cannot express the mysteries of the 
divine life. The mystery of divinity can only be approached by 
way of negations. God is nothing that is ; He is non-being. The 
greatest thinkers have expounded the negative theology, whether 
pagans like Plotinus, or Christians like Nicholas of Cusa. Negative 
theology demonstrates precisely that the Divine Being is not being 
in the sense in which that word is used with regard to the natural 
world, where everything is positively and limitatively determinable. 
The Divine Being is a reahty of another order, ani if the natural 
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world is being, then God is non-being or nothingness ; He is 
superior to being, for He is “ super-being Negative theology 
recognizes the unfathomable mystery of God, and ^e impossibihry 
of exhausting His nature by affirmative definitions ; it recognizes 
the opposition and the antinomy which the divine nature necessarily 
presents to our reasoning faculty. In a word it is opposed to the 
naturalization and rationahzation of the Divine Being. 

But “ affirmative ” theology predominates in the academic 
sphere, and it is a rationaUst and anti-symboHc theology, for it 
admits the possibiHty of attaining a perfect system of divine know- 
ledge by means of positive statements. It understands the Divine 
Being in a naturahst sense, for it conceives its reaHcy g,s similar to 
that of the nature of the world, and regards God as being and not 
non-being. It refuses to see the “ super-being ” of divinity, and it 
denies its unfathomable mystery. Affirmative theology is the 
theology of the finite and not the infinite. It is an exoteric theology 
which confuses the reflection and even the refraction of God in the 
natural world -with the divine nature itself. Its affirmative defini- 
tions borrowed from the natural world are transferred into the 
divine world. It takes symbols for reahties. 

The knowledge which belongs to aSirmative theology is prag- 
matic, juridical, exoteric, and social, but, though it is the organizing 
principle of the collective rehgious life of the masses, it is fer from 
being a genuine gnosis. Gnosis penetrates more profoundly the 
mysteries of the divine life by recognizing them just where positive 
theology denies them. The symboUc knowledge of mystical 
theology penetrates into the very heart of the mystery and at the 
same time safeguards it. Affirmative theology is !not real know- 
ledge for its objective is already perceived in advance, it precedes, 
as it were, the very process of knowledge, and such theology is but 
a codifying of the dogmatic truths of revelation. The knowledge 
of God can only be given in an experimental and symbohe theology 
of the spirit, for all real advance in the knowledge of God always 
rests upon spiritual experience and its symbohe expression. The 
theology of Christian mystics has always been experimental and is 
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symbolic of the actual course of their spiritual life. Symbolism 
presupposes the abyss, the “ groundlessness ” (Ungrund) of the 
divine life, the infinite hidden beyond the finite, the esoteric life of 
God wliich cannot be grasped by the mind of man and is incapable 
of logical and juridical formulation. The absolute of the philo- 
sophers is not the God of religion, neither is the God of the Bible the 
absolute of philosophy. 


rv 

The foundation of mystical and symboUc knowledge is not 
formal philosophical statement but mythological representation. 
Concepts are the basis of plulosophical statement, while symbols 
give rise to mythological representation. Philosophical and 
religmus knowledge, having reached the culminating point of 
gnosis, ceases to be dominated by concepts and turns to mythology. 
ReUgious philosophy is always bound up with myths and cannot 
break free from them without destroying itself and abandoning 
its task. For religious philosophy is in itself a creation of myth, an 
“ imagination 

From Plato and Plotinus to Schelling and E. de Hartmann, all 
thinkers of the gnostic type have employed mythological repre- 
sentation. The whole of Boehme’s gnosis is mythological, and 
the whole of E. de Hartmann’s philosophy of the unconscious, which 
attempts to build up a purely spiritual rehgion free from myth, is 
likewise entirely mythological. It rests upon the myth of an 
imconscious Divinity which, having created the evil of being in a 
fit of madness, would firee itself from the sufferings of this being by 
the full consciousness that man could acquire of himself. Plato 
in his best and most finished dialogues, in the Phaedrus, in the 
Symposium, and in the Phaedo, and in others too, af&rms the truth 
that myth is the path to knowledge. The philosophy of Plato is 
steeped in Orphic mythology. At the heart of Christian philosophy 
too, though it does develop conceptually, we find the most impor- 
tant of all the myths of mankind, namely that of Redemption and 
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of the Redeemer. The most arid rational theology and meta- 
physics derive their sustenance from the myths of reHgion. A 
metaphysic which is pure, abstract, and entirely free from all 
mythology means the end of any living knowledge and a complete 
detachment from existence. Living knowledge is mythological 
in character. That is something which we must grasp quite 
clearly if we are to have any understanding of what myth really 
means. 

Myth is a reaUty immeasurably greater than concept. It is high 
time that we stopped identifying myth with invention, with the 
illusions of primitive mentality, and with anything, in fact, which 
is essentially opposed to reahty. For that is the sense wliich we give 
to the words “ myth ” and “ mythology in ordinary conversa- 
tion. But behind the myth are concealed the greatest realities, the 
original phenomena of the spiritual life. The creation of myths 
among peoples denotes a real spiritual life, more real indeed than 
that of abstract concepts and of rational thought. Myth is always 
concrete and expresses life better than abstract thought can do ; its 
nature is bound up with that of symbol. Myth is the concrete 
recital of events and original phenomena of the spiritual Hfe sym- 
bohzed in the natural world, which has engraved itself on the 
language, memory, and creative energy of the people. The original 
reality pre-exists in the spiritual world in deepest mystery. But 
the symbols, signs, images, and reflections of this primitive reality 
are not given to us in the natural world. Myth presents to us the 
super-natural in the natural, the supra-sensible in the sensible, the 
spiritual life in the life of the flesh ; it brings two worlds together 
symbolically. 

The great Aryan myth of Prometheus symbohzes in a sensible 
manner and on the natural plane certain events of the spiritual life 
of man, of his destiny, and of his relations with nature. The Prome- 
thean principle is the eternal principle of the spiritual nature of man. 
The same may be said of the Dionysian myth, which is reflected 
mythologically in the sensible world. The myth of the fall of 
Adam and Eve, a fundamental one for the Christian consciousness, 
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expresses the greatest of all realities in the spiritual world. The 
separation of man and of the world from God is one of the original 
phenomena of the spiritual life, it belongs to the deep things of the 
spirit which are before creation. But this spiritual happening is 
symbolized in the natural and sensible world. While the meaning 
of the Fall is revealed in spiritual experience this event is nevertheless 
expressed in a concrete myth, that of Adam and Eve, which speaks 
of something as having taken place in rime and on this earth. Myth 
always represents a reality, but its reality is symbolic. 

Schelling has an ingenious theory about mythology, for he 
regards it as the pre-history of the human race, and as the reflection 
of a theogonic and cosmogonic process in the human consciousness.^ 
The philosophy of mythology associated with the works of Creuzer 
is out of date in the light of more recent research in this direction, 
but the philosophical core of Schelling’s teaching on the subject of 
mythology maintains its significance unimpaired. 

When knowledge claims to be entirely free from reHgious myths 
it falls a prey to the myths of anti-religion. For materialism also 
offers a form of mythological creation and lives by the myth of 
matter and material nature. Positivism, again, lives by the myth 
of science considered as universal knowledge. These myths do not 
express the really deep things of spiritual life, but only certain phases 
of man’s development. Christianity is entirely mytliological, as 
indeed all religion is, and Christian myths express the deepest and 
most central realities of the spiritual world. It is high rime to cease 
being ashamed of Christian mythology and trying to free it firom 
myth. No system of theological or metaphysical concepts can 
destroy Christian mythology, and it is precisely this collection of 
myths which constitutes its greatest reaHty, for it becomes an 
abstraction as soon as it is freed from them. But it is essential to 
grasp the inner meaning of the myth and symbol in a spiritual 
maimer in order to free oneself from that nnvely reaHst influence 
which they may possess as a result of a superstition which has 

^See Schellings sdmmtUche Werke^ Zweite Abteilung. Erster Band. 
Einleitung in die Philosophic der Mythologies 1856. 
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enslaved the spirit. It is then only that the way will be opened up 
which cannot fail to lead us to spiritual realities. 

Mythology had its origin in the dawn of human consciousness 
when spirit was enveloped in nature, when the natural world had 
not yet become a rigid system, and when the frontiers between the 
two worlds had not been clearly defined. The consciousness of 
man was not yet fully awake, and our language and ideas still bear 
the imprint of this primitive mythological consciousness. The core 
of man s being was still unconscious, and it is to Ins subconsciousness 
that mythological creation owes its origin. The delimitation of 
the spheres of spirit and nature is the product of later evolution, 
and a revival of mythological creation can only take place through 
a new spirituality. 

A pure philosophy free from myth and religious experience and 
likewise conceptual theology carniot know God. Every attempt 
at a rational knowledge of divinity runs the risk of falling into 
abstract monism or dualism. Every conception of the divine 
nature which is not contradictory and paradoxical is hopelessly far 
removed from the mysteries of the divine life. Neither a dualist 
theism with its radical antithesis between the Creator and creation, 
nor a monistic pantheism which identifies them, are capable of 
expressing the mysteries of the divine Hfe, for the relations between 
the Creator and the creation are contradictory and paradoxical so 
far as reason is concerned. Natural understanding cannot grasp 
nor translate into concepts the nature of God and His relations with 
the world. The divine life, the esotericism of the Diving Being, does 
not admit of being handled by the reason. But reason can perceive 
the paradox and antinomy with wliich the Divine Being presents 
it ; it can admit the existence of the supra-rational. That is what 
Nicholas of Cusa means by Iiis teacloing on the subject of learned 
ignorance. 

The great merit of German thought, which is linked on here with 
mysticism, consists precisely in the fact that it recognized the un- 
fathomable nature of God and His irrationality as a primary 
ground of existence. There is, for example, “ the essential Deity ’’ 
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(Gottheit) of wliich Eckhart speaks, deeper thaji God Himself, and 

the groundlessness (Ungrund) of Boelime. Divinity is not 
perceived by die categories of reason, but by the revelations of 
spiritual life. The Trinitarian nature of God lies beyond rational 
thought. Reason, without the illumination of faith, tends naturally 
towards monism or dualism, and the mythological character of the 
Christian Trinity is an offence to the reason, which is too ready to 
see in it a form of polytheism. 'With regard to the mystery of the 
Trinity, myth and symbol alone can be used, and conceptual 
thinking is out of the question. But this myth and this symbol 
reflect, not my religious sentiments, nor the inner states of my soul, 
as the neo-symbohsts of the subjective idealist type suppose, but 
rather the very heart of existence and the deepest mysteries of life. 
It is only in the divine Trinity than an inner hfe exists which cannot 
be reduced to concepts.^ 

For the same cause it is impossible to form a conception of the 
dual nature of Christ. Reason leans quite naturally towards 
monophysitism or the recognition of a single nature ; the mysteries 
of the union of two natures in one single personality is inconceivable 
by reason. That is why myth and symbol alone can be employed 
where the nature of the God-Man is concerned. 

When thought forces itself to penetrate into the final mysteries 
of the divine life it necessarily involves a drastic revolution in our 
consciousness, wliich brings witli it a spiritual illumination trans- 
forming the very nature of reason itself ^ And a reason thus 
illuminated is now a reason of another kind, belonging neither to 
this world nor to this age. God is immanent in reason when it 
is illuminated and spiritually integrated, but He remains transcen- 
dent and inaccessible so far as the old reason of the natural man and 

^ The remarkable German Catholic theologian Mathias Scheeben said 
with great justice, “ God would be a lifeless Monad, a rigid and motion- 
less Unity, if He were not regarded as a Trinity of Persons.” 

2 St. Bonaventura comes very near to the truth ; “ For the knowledge of 
God, the illumination of the intellect by faith is essential.” Sec Gilson: 
The Philosophy of St Bonaventura, 
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the first Adam is concerned. Only the wisdom of Christ renders 
possible an immanent perception of divinity. But the acquiring 
of this wisdom involves a breach of continuity in our natural tliink- 
ing. This discontinuity in our thought about God consists precisely 
in the abandonment of concepts in favour of symbols and myths. 
From the point of view of our natural reason our very thought 
becomes mythological ; but this only goes to prove that true 
reahties are beginning to be revealed in our consciousness. The 
Trinitarian nature of God, and the divine-human nature of Christ, 
are initial reahties of the spiritual life. These realities are disclosed 
when our minds turn from the natural world towards another one, 
when our thought, through being conformed to these changes in 
our minds, ceases to be enslaved by concepts. Then it is that life 
reveals itself But it is only myths winch can explain Hfe, which is 
always inexhaustible and unfathomable. In spiritual experience 
and in the spiritual Hfe there is a continual movement in the direction 
of the deepest things in the divine Ufe, and this movement can never 
come to rest in concepts and in the rigid categories of theology and 
metaphysics. But this does not imply either the denial of religious 
and philosophical knowledge and its effective value, or on the other 
hand the affirmation of agnosticism. Docta ignorantia, according 
to the ingenious teaching of Nicholas of Cusa, is the knowledge of 
ignorance.^ There is a possibihty of knowledge by way of paradox 
and antinomy. In admitting the unapproachable character of 
divinity, and the impossibiHty of any rational knowledge of the 
divine life, we do at the same time allow for a religious knowledge 
and philosophy of the divine. Negative theology is also a know- 
ledge of divinity. The assertion that there are certain limits to 
reason presupposes its acuteness and mtensity ; reason when en- 
Hghtened by the spirit is raised to a higher level, not annihilated. 

But in order to Hve again we must first die ; a sacrifice is neces- 
sary. Rehgious gnosis has been and always will be symbolical 
and mythological, and the task of Christian gnosis consists in ex- 
pressing Christian symbolics and in making use of Christian myth. 

^ See Nicholas of Cusa : Vom Wissen des Nichtwissens, 
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In die gnosis of Valentinian and Basilides Christian myth was still 
too much overlaid by pagan myth, and the spiritual was enveloped 
in the natural and in cosmic infinity. It was here that the con- 
fusion of gnosis began. 

But in our own time when we speak of the symbohsm of rehgious 
truths we are up against a danger of a different kind, namely that of 
modernism, or the symbolo-fideism of Sabatier, which sees in 
symbols only the reflection of faith, that is, of our subjective feelings. 
Schleiermacher too had already perceived in dogmas the symbohcs 
of religious sentiment. But this conception means a breach 
between the two worlds, for it confines man within his own sub- 
jective world, that is, witliin his own faith and feelings. But 
symbols and myths do not in reality reflect faith nor the religious 
feehngs of mankind, but rather the divine life and the depth of 
being which he within the experience of the spirit, this last being 
distinguished from the experience of the soul in that it presents to 
us, not man’s faith in the divine, but the divine itself. When the 
mere symbol is taken for the final reahty the spiritual world is 
subordinated to the natural. 


V 

The dogmas of the Church must not be confused or identified 
with dogmatic theology or theological doctrines. Dogmas 
possess absolute and indefectible truth, but this truth is not neces- 
sarily attached to a particular doctrine. The truth of dogmas is 
the truth of religious Hfe and experience. Their significance is not 
moral and pragmatical, as certain CathoUc modernists think, but 
rehgious and mystical, for they express the principle which underHes 
the spiritual life. Dogmas acquire a rationahst character only 
when enshrined in theological doctrines, where they are frequently 
bound up with a naive reahsm and naturahsm. Dogmas are useful 
and salutary because they mark out the way of the spirit which is 
the truth and die Hfe, and not because salvation and Hfe demand the 
acceptance of certain doctrines. 
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It cannot be a matter of indifference for my life and destiny 
whether that human being which is dearest to myself does or does 
not exist. Similarly, too, it is not a matter of indifference whether 
Christ, my Saviour, does or does not exist. But Christ exists only 
if He is the Son of God and consubstantial with the Father (homo- 
ousios). The dogma of the consubstantiaHty of the Father and the 
Son is not a doctrine, but the expression of a mystical fact indis- 
pensable to my life. Dogmas are not theological doctrines, but 
mystical facts belonging to spiritual life and experience wliich refer 
to real religious contacts with the divine world. Dogmas are 
symbols which point out for us the way of the spirit, myths which 
give expression to the events of die spiritual world of an absolute 
importance. 

I cannot be indifferent as to whether an event on wliich my life 
and my very fate depend, not only in time but in eternity, may or 
may not have happened in the spiritual world. Does God exist, 
or does He not ? Is He a living reality, or an abstract idea ? That 
is a question of Hfe and death for me, and not merely a question of 
accepting this or that theological or metaphysical doctrine. If 
God does not exist, neither does man, nor do I exist myself, and all 
my life becomes a meaningless illusion arising from certain obscure 
moments of the natural process. If Christ be not risen, then I 
cannot hope for victory over death and the life of nature. What 
is essential to me for my own resurrection to eternal life is not the 
doctrine of Christ’s Resurrection, but rather the fact that this event 
has actually taken place. I cannot be indifferent as to whether this 
mystical fact did or did not occur, whereas I can be quite indifferent 
with regard to the theological or metaphysical doctrine of the 
Resurrection. The denial of the mystical fact of Christ’s Resurrec- 
tion is for me a denial of eternal life, and that is not something 
which I can calmly admit. 

No, dogma is not doctrine but symbol and myth giving expres- 
sion to events in the spiritual world of absolute and fundamental 
importance. Dogma symboHses spiritual experience and life by 
mythological representations and not by concepts. But tins 
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experience and tliis life are not states of man’s soul, nor his faith, nor 
his religious feeUng, but rather ontological reahries, original Ufe 
itself and original existence. When St. Athanasius fought the 
heresy of Arius he was not defending mere doctrines, but the true 
way of life and certain real points of contact with the spiritual 
world. 

The annals of the human spirit tell of one particularly striking 
event in the spiritual career of one man, namely the meeting of Saul 
with Christ. This mystical encounter, which transformed Saul 
into Paul the Apostle, is the very foundation of Christian faith in 
the Redeemer and in Redemption, and is one which all men may 
experience for themselves. The transforming of Saul into Paul is 
the new birth, the second or spiritual birth. But a true meeting 
with divine reality is not a state of the soul nor a psychologies 
experience. The emotions of the soul leave man shut up within 
himself, absorbed in liis own feelings and beHefs, which are distinct 
from divine reaHties. Ordy spiritual experience can liberate the 
human soul and transform his subjective feelings into red onto- 
logicS contacts with the spirituS world. Dogmas possess a 
spiritual not a psychologies and naturalist character. 

Dogmatic formulas in the history of the Church’s thinking have 
a pre-eminently negative role. They anathematize not erroneous 
doctrines but a fSse orientation of spirituS experience, a deviation 
from the spirituS path. They show us what the fruits of death 
and of Hfe are. Dogmas in fact have primarily a spirituS and 
pragmatical, not a doctrinS and ‘‘ gnosdc ” vSue. The evil con- 
sists not in the fact that heresies are fSse doctrines, but rather in their 
testimony to a distorted spirituS experience. The denials of 
Christ’s consubstantiahty with the Father as the God-Man uniting 
in one unique Personality two natures and two wills, divine and 
human (namely the deniSs of Arianism, monophysitism, mono- 
thehtism, and Nestorianism), represent a complete distortion of 
spirituS experience. They contain a fSse symbolism of the events 
of the spirituS world, an ill-omened spirituS tendency which will 
permit of no perfect union between man and God. The evil 
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consists not in the fact that Gnostic doctrines are false and incapable 
of providing men with authentic knowledge, but rather in the 
fact that they disclose a spiritual experience and a way of life in 
which the lower world cannot be illuminated and transfigured by 
the higher one. 

A symbol is important in so far as it points to things which take 
place in the spiritual world and which bring men into the Kingdom 
of God, to a union between man and God, and to the transfiguration 
and deification of the world. But dogmas do not give expression 
to any final knowledge of the Divine Being ; by themselves they 
do not yet constitute a definitive gnosis, in spite of their prepon- 
derating importance, for the latter has to be sustained by the facts 
of spiritual experience. To reconcile gnosis and dogma is not to 
subject knowledge to the external control of certain theological 
doctrines, but rather to have recourse to spiritual experience and 
the vital sources of divine knowledge. Gnosis is free, but freedom 
in knowledge must bring it to the sources of life. Dogmas are 
symbols of the spiritual world, and the events of tliis world play an 
important part in the knowledge of it, for they disclose its unity 
and integrality in opposition to the desultory and accidental charac- 
ter of events in the natural and “ psyclncal ’’ world. 

It matters Httle that theological systems and dogmas are exoteric 
and that they direct the spiritual experience of mankind with social 
organization as the end in view ; for it is also an esoteric truth that 
the spiritual world is the sohorny world, that spiritual experi- 
ence is not individual and isolated, and that in the spiritual Hfe 
there is vital contact with a single divine reaHty in wliich the one 
Christ is revealed. Sohornost proceeds from the very nature 
of spirit. 

Hamack’s theory, which attempts to prove that the elaboration 
of the dogmas of the Church represents a process of HeUenizarion 
and the introduction of Greek philosophy into Christianity, does 
not correspond with the truth. The dogmas of the divine Trinity, 
of the dual nature of the God-Man Christ, and of Redemption 
through the mystery of the Cross, have always been foUy so far as 
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Greek thought was concerned and will always remain so. There is 
nothing in these dogmas which is radond or capable of being 
grasped by the intelligence. On the other hand heresy is a good 
deal more conformable to reason. Arianism, particularly, is per- 
fectly rational, and its supporters were all to be numbered among 
those who found it impossible to escape from the influence of 
Greek thought and philosophy. It is certainly easier to hold with 
the monophysites and the monothelites that there is in Christ but 
a single nature and a single will than to maintain with the Church 
a paradoxical coalescence of two natures and two wills, Christi- 
anity sets forth the folly of the Cross which is incompatible with 
natural reason. That is why it is a revelation of another world, 
a truth which is from above and not from below. 

The adaptation of Christianity to the mind of this world con- 
stitutes an esoteric element within it, and is the result of its pathetic 
endeavour to reach the natural world and the mass of average 
humanity. It is for the masses that systems of theology and of 
rigid canonical regulations have been elaborated. Authoritative 
forms of thinking are inevitable where masses have to be directed 
in the ways of religion. The purpose and nature of the external 
control of the rehgious consciousness is social and exoteric, and 
involves a failure to give expression to final truth within itself. All 
men have not reached that spiritual level on which there is immedi- 
ate contact with divine realities. A really deep, spiritual, experience 
is only revealed by degrees and assumes a graded order of different 
levels of experience. The rehgious life of Christian nations pre- 
supposes the existence of some men who, having no personal 
spiritual experience of their own, hve on that of others. This also 
is a form of rehgious experience, though of a very primitive kind. 
Esotericism is always the justification and presupposition of 
exotericism. 

The consciousness of the Church expresses and safeguards the 
unity of spiritual experience belonging to all generations of Chris- 
tians through the medium of its organization, it guarantees the 
same points of contact with Christ and marks out the way to 
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salvation for the mass of mankind and all who are still at a lower 
level of spirituality. That is why the mind of the Church always 
holds to a middle course ; for there is in the Church both a revela- 
tion and a mystery at the same time. It is this fact wliich explains 
the difEculty experienced by the Church hi maintaining a balance 
between conservative and creative elements. 


VI 

The struggle against the Gnostics was a struggle against pagan 
mythology and demonolatry and not against myth, against a false 
form of knowledge and not agamst gnosis in general ; it was a 
struggle also for the true and pure expression of the occurrences of 
the spiritual world. The mind of the Church is always afraid of 
the premature where the mass of mankind is concerned, and so it 
preserves a balance by forbidding too much elevation or too much 
depression of spirit. 

The conservatism of the Church is democratic by nature ; it 
“ preserves ” for the sake of the average man and the masses. On 
the other hand creative spirit in die religious life possesses an 
aristocratic quality, daring to assert what is only revealed to a 
minority of the very elect. The former element is par excellence 
sacramental, the latter essentially prophetic ; wliile one is mani- 
fested in collectivity, die other is individual. Creative development 
in the Church is always effected by upsetting the balance between 
the minority and the majority, and by the action of creative 
personalities who break free from the mass of average Christians. 
Priesthood is the conservative principle of religious life wlule 
prophecy is the creative element. The prophetic mission is always 
realized by means of individual inspirations. The prophetic spirit 
is hostile to every theology and metaphysic of the finite, and to 
every attempt to materialize the spirit and to transform the relative 
into the absolute. To deny creative development in the life of 
the Church and its dogmatic system is to deny the prophetic spirit, 
and to reserve to die priesthood exclusively aU initiative in the 
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religious life. The divine spirit works diiferendy through the 
priest and through the prophet. In the consciousness of the 
prophet and in the exercise of liis mission the infinite perspective 
of the spiritual world is disclosed, and die limits of the finite world 
recede. 

The dogmas, in wliich the absolutes of spiritual life have their 
adequate symbolic expression, cannot be modified and changed. 
The Trinitarian character of the being of God, the dual nature of 
the God-Man Christ are mysrical and eternal facts ; Christ is the 
only begotten Son of God from all eternity. But the meaning 
of these dogmas can be given a deeper significance and can be 
thrown into relief by a new form of gnosis, for certain happenings 
in the spiritual life can find their symbolic expression in new 
dogmatic formulas. 

The process of mythological creation in the life of the Church 
is a continuous movement wliich marches irresistibly forward. 
It is a process of life itself. For we cannot go on Hving exclusively 
on the experience of others and on the myths created by former 
generations ; we must have our own personal life. But our own 
life and our mythological creation cannot be separated from the life 
and creative acliievements of our forefathers. It is, rather, a 
creative life wliich proceeds without interruption, at once individual 
and supra-individual, a life in sobornost in which the past and the 
future, tradition and creation, are bound together in eternity. 

Only symboHc thinking can do justice to the facts of the spiritual 
world, and to the ineffable and original quaHty of its Hfe. SymboHc 
thinking brings freedom to the spirit by delivering it from the 
influences of the finite world, for all that is fleeting is but a 
parable We can be bound by nothing transitory. 

The true centre of our life is transferred to another world. As 
we turn aside from the life of this world our whole attention is 
fixed upon the unfathomable and the ineffable ; everywhere we are 
in contact with the mysterious and we see the Hght of another 
world, in which nothing ever comes to an end, and which knows no 
subordination. This world is open to the Hght, it has no Hmits, 
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it penetrates into other worlds, and they in turn penetrate into it. 
Here there is nothing hard or rigid which cannot be subdued. Its 
apparent intractibiHty and obscurity are not objectively real ; they 
are but the outward signs of that which takes place in its inmost 
depths. For every outward event of the natural and objective 
world also occurs within the depths of the spiritual life, and witliin 
us, too, in so far as we are spiritual beings ; consequently we cannot 
regard such things as alien to ourselves. The whole realm of 
nature and history is comprised within the depths of the spirit 
where it acquires fresh meaning and significance. The outward is 
only the external sign of that which hes within. The whole 
historic process of the universe is simply the symboHc reflection 
of that which takes place within the sphere of our inmost spirit, and 
this is not a mere subjective experience of the soul but sometliing 
genuinely belonging to the spiritual world, in which the self and 
being are not separated nor extrinsically opposed to one another, 
for we are in being and being is in us. 

Hence in the new Hght which comes from witliin one sees 
Christianity as a mystery of the spirit which can only be reflected 
symbohcally in the natural and historic world. Mystical Christi- 
anity does not deny nor seek to eHminate the Christianity of a more 
external kind, but it sees it in a new light and gives it another 
meaning. The whole natural world is only an interior moment 
of the mystery of the spirit and of its basic and original life reflected 
in oneself. It ceases to be an exterior reaHty involving the sub- 
ordination of the spirit. A mystical and symbolical conception 
of the world does not deny the world, it “ absorbs it. Memory 
is simply the interior link which mysteriously binds the lustory of 
one’s own spirit to the history of the world, the latter being nothing 
more than the symbol of the pre-history of one’s spirit. The 
process which created man and the cosmos is unfolded in and 
through us so far as we are spiritual beings. Notlnng is entirely 
exterior, superficial, or ahen so far as one’s spirit is concerned, for 
it knows and possesses all things from witliin. 

Heterogeneity and superficiality are only symbols of spiritual 
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division and of the irnier conflicts which occur within the spiritual 
life. Everything that happens above happens below as well. Even 
the Holy Trinity Itself is to be found in every part of the world. 
It is in the innlost depths that superficiality has its origin, and it is 
the lack of unity in the inner life which creates heterogeneity. The 
world, nature, and history are only the highway of the spirit, a 
moment of its mysterious imier life. The life of the spirit is our 
own life, but it is at the same time the life of all men, the divine 
life, and that of the whole universe. As we pursue the course of 
our spiritual development we launch out into the objective world 
of symbols, and then return again to achieve a fresh integration of 
ourselves in the inmost depths and at the very centre of life and 
reality. It is in this way that life’s mystery proceeds. At first 
it looks as if the relation between symbols and realities was an 
entirely paradoxical one. Nevertheless it is just precisely a symbolic 
mode of thought which brings us face to face with ultimate realities, 
whereas a naive realism conceals reality from us and makes symbols 
our masters. A truly symbohc way of thinking prevents us from 
accepting symbols as external realities. 

This way of thinking makes a distinction between symbol and 
reality, and so can direct us towards the reahzation of the spiritual 
life. True symbolism marks a return to a genuine spiritual 
reahsm, in which symbols are exchanged for realities, and it is a 
return to the transfiguration of Hfe and to the spiritual perfection 
of our heavenly Father. It is precisely symbolism which strives 
after realism for it is in the domain of symbols that realism is to 
be found. 

A realist way of thiiJdng confuses symbols with realities. It 
binds us to symbols and prevents us from attaining to realities or 
to a real transfiguration of life. This truth, paradoxical though it 
may appear, is essential, if we are to understand the spiritual life. 
Naive and objective realism is compelled to five within a frame- 
work of natural symbols ; it does not believe in the possibility of 
any effective achievement of the spiritual life because it regards 
spirit as transcending man. 
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Religion in culture and history has a symbolic character and 
reflects the spiritual life in the natural and historical world. Dogmas 
and forms of culms are symbolic by namre. Such a symbolism 
is realist and conceals the realities of the primal spiritual life, but it 
remains symbolism none the less, diough it is not a mystical realism. 
A final realism is only reached durough a mysticism which has 
penetrated to the inmost depths of the primal spiritual Hfe. The 
whole of spiritual culture is symbolic by its very nature ; its im- 
portance consists in the fact that it enables us to observe within this 
world that which emanates from another. But culture does not 
transfigure life nor raise men to the highest levels of existence, it 
is in fact nothing more than a preliminary to these doings, and 
that art which is in a peculiar degree symboHc is of special signi- 
ficance for the symbohsm of culmre. So-called reahst art, wHch is 
in fact not seeking for reaUty, is in a naively unconscious way 
dominated by symbols, while it is the art of a consciously symbolic 
character which aspires to mystic reaHsm and to a share in that life 
which is primary and original. The art of Dante and Goethe 
brings us nearer to this hfe than the reahst art of the nineteenth 
century. Cultural symbohsm endeavours to break through the 
hmitations of the symbol and to escape to primal reahty. 

The essential goal is the transfiguration of culture into being and 
of symbols into realities, that is to say, the illumination of the 
world. Even our rehgious culture is only relatively speaking an 
entry upon a higher plane of existence and a symbohc sanctification 
of hfe, but it should be noted carefully that even this symbohzation 
is often deceptive. The outward signs of the basic and orig inal 
life are given to us, but the hfe itself is not diere, for the natural 
world cannot contain it j it is impossible within this lower sphere 
to achieve the transfiguration of hfe at all effectively. It is only 
within the spiritual world that a real regeneration of hfe becomes 
possible, wHch involves the absorption of nature into spirit, and 
the overcoming of the intractabflity, inertia, impenetrabihty, and 
divisiveness of the natural world. 

The spirit clothes itself here on earth with the outward forms of 
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culture, that is to say of symbolism, and the mystery of the spirit 
is objectified in public worship. In the sacrament of the Eucharist 
the bread and wine are changed into the Body and Blood of 
Christ. But this is a realist and symbolic transubstantiation behind 
which there lies the mystery of the basic and original life, for it is 
m the inmost depths of existence that the Lamb of God is offered 
in sacrifice for the sins of the world. It is by means of die sacrament 
that the other world penetrates into ours, but the divine energy is 
only reflected upon the plane of this natural world : the Body 
and Blood of Christ are offered under the forms of bread and 
wine. 

Transubstantiation must be understood in the spirit of a realist, 
not of an idealist and subjective symbolism. This sacrament is 
the reflection of an event in the spiritual world of absolute signi- 
ficance, wliich belongs, not to my subjective world, but to that 
of basic and original Hfe itself. Nor can it be regarded from the 
angle of a naive objectified realism. The sacrifice of Christ and 
redemption from sin is something which takes place eternally in 
the spiritual world. It is in fact the initial phenomenon of all 
spiritual life. The matter of the sacrament is not accidental, for it 
is symbolically linked with the original spiritual phenomenon 
itself The symbolic view of the sacrament has no relation to 
modern symbolism which denies its reahty and sees in it only the 
conventional expression of the religious emotions of the soul. The 
true symbol is not an allegory and the sacrament possesses a cosmic 
nature, for its significance is not confined merely to the human 
soul. Its symbolism is real and absolute, but its reality originates 
in the spiritual world and not in our natural world. “ The flesh '' 
which has been sanctified, everything on earth in fact which is 
sacred, possesses merely a symboUc reality and does not constitute 
reality in itself 

The sacred forms in which theocratic monarchy is embodied are 
only symbols of the sacred and do not constitute Aat real regenera- 
tion in which life is transfigured in the Kingdom of God. Original 
and authentic reality is only given in the transfigured life of the 
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spirit. But when a transitory symbolism is regarded as an eternal 
reality, when nature and the flesh dominate at the expense of the 
sacred, then the way is closed to any real transfiguration of life 
and the attainment of spiritual reaHties. A false conservatism 
which overrides the creative forces of the spirit reveals the fact that 
symbols have been substituted for reality and that the spirit is 
subdued to the flesh. But as soon as symboHsm ceases to express 
the events of the spiritual world and the power of the spirit is no 
longer present in it, a fatal disintegration sets in, catastrophes 
follow, and the existing regime collapses. 

The truth which hes behind “ laicization ” is this. Conscience 
demands that what is holy should be definitely freed from outward 
impostures. A new system of symbols must then be estabhshed 
and a moment arrives when a return to reality, the transfiguration 
of life, and the attaining of true being, become possible. It is at 
such moments that great crises, in the state, and in civilization as a 
whole, occur, and that spiritual revolution takes place on a big 
scale. The conventional symbolization of the perfect life is im- 
possible, for that Hfe must be reaHzed in the effective transformation 
of the natural into the spiritual world. In such a process the ideal 
form of “ the flesh ” is preserved, wliile its intractibihty and 
materiality disappear. A merely symboUc theocracy displaying 
only the outward signs of the Kingdom of God is no longer satis- 
fying. The Kingdom itself must be realized and a perfection 
similar to that of the Heavenly Father attained. Then the age of 
existing symboHsm will come to an end and a new age will 
begin for the world. 

The coming of this new era of spirituaHty and fresh realism will 
demand a symbolism which will deliver the human spirit from a 
false reahsm and from its subjection by means of symbols to the 
natural world. A true symboHc mental approach gives a meaning 
to Hfe because it sees the outward signs of another world every- 
where, and because it also permits of our being freed from the 
bondage and misery of this vain world. Nothing absolute, 
nothing sacred, can be fettered by this world which is itself incapable 
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of anything like a complete comprehension of the spiritual. The 
Eungdom of God is not of this world, it is not the kingdom of 
nature and cannot be manifested within its Kmits, for there only the 
symbols of other worlds are possible. 

And yet the Kingdom of God is being realized at every instant 
of our lives ! 
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Revelation and Faith 

I 

T he traditional distinction between revealed and natural re- 
ligion is exoteric and not very profound. Every religion in 
wliich we can see a measure of divine illumination is a re- 
vealed religion, ^ ^h^n^ he divine is manifested, there is revelatiom 
The divine is reve^d m papn1r3l!gionrarw3Gr?FS^l^^ 
and it is manifested through nature in natural religions. 

The old-fashioned teaching of the seminaries wliich sought to 
prove that God was revealed in the pre-Christian world only to the 
people of Israel under the Old Covenant, and that paganism was 
wholly sunk in the darkness of demonolatry, can no longer be 
maintained to-day. The whole of the varied religious life of man- 
kind has been nothing less than a continuous ascent towards the 
unique revelation made in Christianity. For when specialists in the 
science of reHgion attempt to prove that Christianity is not original, 
that pagan religions already had the idea of a sujffering God (such as 
Osiris, Adonis, Dionysos, and so forth) that Totemism had its 
eucharist in the -form of communion through the body and blood 
of the animal, that most of the elements of Christianity can be found 
In Orpliism and the ancient religions of Persia and Egypt, they are 
failing completely to understand the significance of what they 
observe. The Christian revelation is imiversal, and everytlxing 
analogous to it in other religions is simply a part of that revelation. 
Christianity is not a religion of the same order as others ; it is, as 
Schleiermacher said, the religion of religions. What does it matter 
if within Christianity, supposedly so different from all other faitlis, 
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there is nothing original at all apart from the coming of Christ^d 
His PersonaUty ; for is it not precisely in this particular ^£ xhe 
hopjej of ^religions is fulffl antici- 

pations torSEdowng the Christian revelation which was to come. 

Egypt was drawn irresistibly towards the idea of immortaHty and 
in the mysteries of Osiris the death and Resurrection of Christ 
were prefigured.^ But t he Resurrectiom is an ontological real ity 
and was onl y accom pliskSE^ni^^ b^ffim^^^^^ath 

^TB^^^ ^come a nd^he^way ppenff uyto*e^3asting Hfe. Yet 
in Egyptian religion there was a divine revelation, and a symbolic 
anticipation of the truth was reflected upon the plane of the natural 
world. Christianig^ appeared in worlj^m^ely^^ realiza- 
tion of^^ these expectations ^nd .prefigurings. 

When people speak of natural religion as opposed to revealed 
religion they mean that the former contains no revelation of other 
worlds and that it merely represents certain natural states of human 
consciousness, the illusions of primitive thought and of mytho- 
logical creation, the reflection of the fear and the sense of oppression 
aroused by the menacing powers of nature, or perhaps the mani- 
festation of natural and non-divine forces within the mind of man. 
But a nature totally devoid of any divine element does not exist, J 
for the whole world is but the symbol of other worlds. The revela^ 
tion of nature is only a stage in the revelation of God. 

But the distinction between natural and spiritual religions is a 
deeper and truer one, for these reUgions belong to different stages 
of revelation in the world. The difference between them corres- 
ponds to the fimdamental distinction which exists between the 
natural and the spiritual world. God is revealed in nature and in 
spirit, and He is revealed in man as natural and spiritual being. The 
revelation of divinity in nature is only the reflection, the projection, 
and objectification, of an event which has taken place in the spirit- 
world, for revelation is in essence an event of the spiritual life and 
rehgion is a manifestation of the spirit. 

^ Reading A. Moret’s book on Egyptian Mysteries one is struck by the 
close analogy between these mysteries and the Christian liturgy. 
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Religion is the revelation of God and of the diviiie lifQ.m,.maa .and 
in^the world. Religious life is the obtaining by man of kinslnp with 
God by which he escapes from his state of isolation, solitude, and 
separation from the fundamental elements of his being. But though 
God can be revealed in the reUgious life, He can also be hidden 
within it. Revelation does not aboHsh mystery ; in fact it discloses 
its very depths in all their inejfabiHty. Revelation is poles apart 
frcm ration^ jhp.Ught,.; it does not imply that God is capable of 
being grasped by reason and by conceptual thinking, and that is 
why an element of mystery always remains. Religion is a para- 
doxical combination of that which is revealed and that which 
remains hidden. Parallel to the exoteric there is always the esoteric.^ 
Now the goal of exotericism in religion is a finite one wlnle eso- 
tericism always presupposes the infinite. The interpretation of 
revelation in a spirit of naive realism and naturalism is always of an 
exoteric nature in which the really profound elements of revelation 
are concealed. The revelation of God is not a transcendent event 
taking place on the objective and natural plane of reality, nor is it an 
illumination from without. It is on the contrary sometliing which 
transpires witliin us, a Ught springing up in our inmost depths, a 
fact of the spiritual life which has no connection with exterior 
realities. 

Revelation does not proceed from the object to the knowing 
subject, nor is it by any means sometliing subjective in character. 
The antithes is betwe en subject and objec t is not basic in the religiou s 
life andTiFvSnisEes inthe ih ner^ spiritual ex- 

periencer *TrEe"oETcan^^ tf aiistiSIldHitr and reaHst interpretation 
of revelation is a form of naturalism which really amounts to a re- 
jection from without of spiritual experience. Revelation does n ot 
lake place i n the obj ective sphere, nor for that ma tter in the suHemve 

spiritual in the world of nature and in our natural life. But the 
spiritual world, within which the light of revelation shines forth, is 
not something objective and unconnected with our subjective 
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world. Its proper relationship cannot be identified with the sort of 
thing which exists on the plane of natural and ‘‘ psychical ” reality, 
for it can be grasped only by a symbolic form of thinking. 

Where revelation is concerned there is no distinction between 
that which comes from without and that which comes from within, 
between that which emanates from the object and that which pro- 
ceeds from the knowing subject, for everything is contained in the 
innermost depths of being and can onlyT^TsymblDnzed 
Revelation cannot be regarded either as entirely transcendent or as 
entirely immanent for it is both, or rather, neither, for the dis- 
tinction between transcendence and immanence is a purely second- 
ary one. It was for example in the inmost depths that God re- 
vealed Himself to Moses when he heard the voice of God speaking 
to him at an ineffable distance. But when tliis revelation is proj- 
ected and objectified in a naturalistic manner within the sphere of 
unregenerate human nature the voice of God is heard echoing 
from Sinai, as though the revelation had come from something 
external. 

In the earlier stages of the development of man’s religious con- 
sciousness revelation is regarded from the point of view of natural- 
ism and as something which takes place in the natural and objective 
world. The Father is revealed in nature objectively before He is 
revealed by the Son at the deepest spiritual levels. He is manifested 
pre-eminently as “ power ” and not as “ truth But while power 
is a natural category, truth is a spiritual category. It is only in the 
Son, in Christ, that the inner nature of the heavenly Father is 
revealed. But for naturalistic thinking He is the personificarion of 
the Master and the Sovereign Lord, and the traces of this old con- 
ception remain in Christianity even to the present day. The 
revelation of the Trinity is, however, not that of a heavenly mon- 
archy (which would be a heresy) but that of heavenly love, the 
divine sobornost. In ,the Son there is revealed another aspect of thq 
Father than that which is given to us without the Son. The Son 
proclaiming the Father’s will, the Christ enshrined in the objective 
and historical incidents of the Gospel and in the natural world, can 
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be truly known only if He is revealed also in the inmost depths of 
spiritual experience ; and tliis knowledge of Christ by man’s spirit 
presupposes the action of the Holy Spirk. Nevertheless the natural 
world and the natural man leave the imprint of their essential limi- 
tations upon the revelation which the Spirit of God makes to the 
spirit of man. 

Distortion caused by the Umitations of the natural world and the 
unregenerate nature of man is responsible for the different degrees 
of revelation which are to be observed, and it is the limitations of 
revelation which produce exotericism. The light of absolute truth 
is refracted as it passes through the distorting mediunq. of human 
nature. The words which express the truths of revelation are all 
imperfect and inadequate. The absolute of revelation is limited by 
the subject-object relationship which, though it is the reflection of a 
certain element within the spiritual world, does not express the 
primary phenomenon of revelation. God is compelled to conceal 
Himself in a measure from the natural world, for the divine illumin- 
ation would blind the eyes of mortal man were it to sliine upon him 
in full strength. Man under the Old Covenant was unable to look 
upon God. The Hght came by degrees, and it grew feebler as man 
proved himself unprepared to receive it.^ 

The God of the Old Testament, J^veh, was not a revelation of 
the Divine in Its inner secrecy, for He was only an exoteric expres- 
sion of the Divine Countenance as it appeared to the Hebrew mind. 
The wrath of God described in the Bible is simply an exoteric motif 
reflecting the wrath of the Jewish people. God the Father reveals 
Himself in the Son asJffifiAit^pve. Heathen polytheism wS^oa 
mTetsaSSr nature of the divine became, as it 

were, divided into separate fragments in the mind of the ancient 
world. A monotheistic conception was impossible because of the 
inner condition of human nature at the time. The esoteric life of 
God can only be revealed exoterically in the religious Hfe of natural 
humanity. 

^ From this point of view it is possible to recognize an element of truth in 
Spinoza’s Theologico-PolUkat Treatise in spite of its narrow rationalism. 
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There was, in fact, not a single comer of the world in which the 
secret, esoteric, life of the divine Trinity was even partially dis- 
closed : it was made known, to man on ly in the Son, as infinite 

of 

Christiamty reriiauied for arime, as itwere, subject to a certainlegal- 
ism and an exoteric comprehension winch sought to limit the in- 
finite by the finite. The Clirisdan revelation in its absoluteness con- 
tinues to work within the natural and relative world, and through its 
acceptance by the natural man receives the impress of his limitations. 
Even within Christianity the light penetrates only by degrees and is 
distorted by the obscurity of the medium which receives it. This is 
why we find in Christianity a number of different periods which are 
on a variety of levels. Christiamty cannot be comprised within any 
juridical system nor reduced to any one simple doctrine. The 
spiritual constitution of man is flexible and dynamic so that it is 
impossible to regard as m any sense finally true that which belongs 
to a spiritual constitution of a finite and mediocre type. The 
supremacy of the finite indicates a “ bourgeois ” spirit in the 
rehgious life. 

Jtoe ^piritual, revelation ideally precedes the outward anri bic- 
tor icaTl^elatinn , though not necessaSy chirmnl^ Man 

cannot understand or receive a revelation of reUdon from the bis- 
toncal spn cre it there is at the same time no revelation within the 
inmost depths of his spirit, and if the ic mlir erl 

5. spigituai^ m Every event and indeed every word 

and action in the external world remain unintelligible as far as we 
are concerned i^iej do not reveal to us that which speaks and acts 
- gdthin, a nd jf there is no cluefe'theTrmean^ 
ot thespjp t. There can be revealed to us only that wbch is revealed 
in us, for only fKait yihat^ have any rneaning 

for us. Religious revelation is not merely somedimg'whic:h"is'ddhe 
tor us, It demands our co-operation ; it is somethings spiritual and 
ac^Hshed vti ; ifweEh3^noi 

omselves hvpd, through the expenence of wluppthers. cdLdmoe 
reviffinon it would have''no"‘SShing_^for us. We cannot under- 
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stand the Gospel exce^Jn the ligh^ our own inner spirit ual ex- 
pen^S^TpartTroni these inner happenings the Gospel has no 
more meaning than any other series of historical events. 

Indeed we may go further and say that history cannot be under- 
stood except through spiritual experience of it, and when it is re- 
garded entirely as a reflection of certain spiritual manifestations. If 
we refuse to grant this inner, spiritual significance to history it 
becomes something purely material and empirical, devoid of any 
connected meaning. Revelation is always a revelation of meaning 
and does not consist of outward events in themselves apart from a 
spiritual interpretation. That is why faith always ha^^^ 
cedence over authority. It is simply a form of materialism to regard 
revelation as audiority. The acceptance of Christian dogmas by the 
consciousness presupposes daat tliis consciousness, that is to say the 
spirit in its inner life, precedes the external revelation of these 
dogmas. 

When men oppose freedom of thought on the ground of the 
objective necessity of revelation they forget that God can only be 
revealed in religious consciousness, t hat Spirit can only be revealed 
to spirit, and Meaning to meaning, and that revelation iiwolv^miier 
3Iun5mSSohr"tjd^^^ be revealed to impenetrable matter or to 
inanimate objects. Revelation is a bilater al Mvine-human proce^, 
the meetingjtogether of two natures which are inwarp^ffiedTto o 
ahotELerTand ihoj^eftohe received it requires a favourable medium 
to'WEclf “the divine element is not ahen ; for a nature wliich had 
nothing divine about it could not receive it. It is a mistake to regard 
the relation between God who reveals and man, to whom the revela- 
tion is made, as being of a transcendent character. <^od cannot 
reved 

presupposes faith in man and inmsTupier nature which renders 


possible that religious upheaval which we call rev elation , the birth 
of God in man, and, the meeHhg of man widi God. This means 
that revelation implies the immanence of the divine TOthin the 

' ' oTaHgherspirit- 


the The 
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ual nature in man wHch. renders him God-like is tantamount to a 
denial of the very possibility of revelation, for there would be 
nothing to which such a revelation could be made. God would 
no longer have another self and would remain isolated and 
solitary. 

Catholic theologians assert that man is only a spiritual being 
resembling God by grace and not by virtue of his proper nature, 
but such language is a mere convention and makes a distinction 
which only exists on the natural and outward plane, Man has been 
created in the image and likeness of God. Ikeveladon, because it is 
a spiritual phenomenon of the inner life, can only be understood in, 
the light of the indwelling spirit, which is itself the affirmation 
the divine image in man. To deny completely the immanence of 
spirit and to regard it as sometliing purely transcendent is practically 
to commit oneself to ^ism, that is to say, to a denial of the inner 
rekrion ^between_ 

compet?du^E!ff^^B^weST^^vm and the human and makes 
impossible any real union between them. This is the reason why 
both theology and philosophy must refuse to take either God or 

Kevelanon tor man means in some way a release of the spirit 
which has been imprisoned in his consciousness and in material 
unveils the inmost depths of the jpiiit,aohe 
same life onhe^pul. Our 

personal religious experiencTiraKT^Tmmanen^ alone is 
transcendent which we have neither lived through nor experienced 
for ourselves, and transcendence of such a kind only exists in the 
experience of the soul-life, for on the spiritual plane there are no 
impassable barriers between our experience and that of others. Our 
SEiritual e^Bgrience is that of St, Paul and it bgkia£s ^ame.anldie 
Spiritual w oHoTwEatever^^ may be between 

US. M ysac al expenence which is the highest form of spiritual ex- 
perience meSS“a’ definite overcoming of aanscendence and the 
attainment of a perfect state of immanence. 

95 



Freedom and the Spirit 

The affirmation of the transcendent in the religious consciousness 
is a form of naturalist objectification which severely restricts the 
inner hfe of the spirit. But immanentism is not characteristic of 
contemporary thought, which, on the contrary, in its best acbiow- 
ledged forms, manifests a very strong tendency towards the trans- 
cendent. It separates God and man, isolating man in himself and 
dividing the spirit from the soul ; it is, in fact, a form of agnosticism. 
Spiritual and mystical immanentism has no comiection whatever 
with that of contemporary philosophy winch affirms that being is 
immanent in consciousness and is a form of phenomenism and 
positivism. 

But there is another kind of immanentism in wliich consciousness 
is regarded as immanent in being. The knowing subject is merged 
in the infinite Hfe of the spirit. The Hmits of consciousness recede, 
the barrier between the soul and the spirit is removed, and each 
world alike penetrates the other. That wliich transpires within the 
sphere of the knowing-subject, that is, within our consciousness, 
transpires also in and with the sphere of being, in the depths of the 
spiritual Hfe. The transcendent is only part of the immanent, an 
incident in the course of spiritual development, a separation of spirit 
from spirit, constituting an antithesis to itself. In the process of tins 
antithetical division of the spirit revelation appears to possess a trans- 
cendent and objective character, but actuaUy in its imier nature 
revelation is entirely immanent in the spirit witliin which it cocurs. 


n 


Revelation is a catastropliic transformation of consci ousness , 
^Hic^oir “ori?s”sffi giu^g^ sj 


creationofm 



the reciprocal relationships between the sub- or supra-conscious ; 
it brings the suh-cohscious into the conscious. In the piercing H^t 
of revdaoo nmrii'ama’r oFconsb^^ 

conscious isTS^^tlie level 
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of tlie supra-conscious and is widened and deepened to an un- 
limited extent. TKe i^lated psycho— corporeal monad begins to 
9PgL^P i ^mberini^^sip^^ Ke^Son’lilwa^^^ 

meansa’^pmtuaT^wa^m^^^Mnisa^mi^^aflifid by a., .fresh 
p rienta tion of consciousness towards another world. The general 
structure oFTonsadushess"' and "“tlie elaS^oration"l)f its organs are 
always directed and determined by spiritual causes and by the will 
of the spirit which chooses or rejects. The Hmits of consciousness 
are dependent upon the degree of spiritual experience acliieved. 
The forms which it takes are secondary and not primary, and are 
conditioned by the contraction and expansion of the different 
spheres as determined by the initial will of the spirit. The particular 
orientation of consciousness is the result of occurrences in the basic 
and original hfe itself which involve the reveahng of one sphere 
and the obscuring of the other. 

The fact of revelation and the possibihty' of rehgious experience, 
of the entry of the other world into ours, can only be understood 
through the medium of a dynamic consciousness. Nevertheless 
most schools of philosophy and theology have a static conception 
of the nature of consciousness and are afraid of dynamism. The 
average type of consciousness, which is entirely dominated b^ 

nmnad, i s iiotjicapabfe^Trmitoi^mo^^ 
cpSc!^§!TEsTrerson^^^^ a limitation of the 

spirit^y th^^^^^ and others think. Tlie 

border line between the conscious and the unconscious is not abso- 
lutely fixed and static. Being is prior to consciousness and that which 
takes place within its sphere modifies its structure in addition. The 
Logos, the meaning of the world, is absolute, while consciousness 
is subject to change and is within its limits relative. The under- 
standing of the rationalized consciousness cannot be identified with 

^ Modem science which has made a study of the sub-conscious considers 
this latter an established fact. It recognizes to-day phenomena which a few 
decades ago would have been regarded as the result of lunacy or due to 
fraud. See, for example, Charles Reibet : Treatise on Metapsychics, 
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the Logos. Consciousness is active and dynamic. In the basic and 
original life and in the spiritual will an orientation towards a 
new world is possible wliich will create new organs of conscious- 
ness. 

Positivism, materialism, and ratio|^^^ti^ , natm|liiixL«ida 
liimred^SS'^ vnth the whole of beirig. Conscious- 

ness havme put limits to the receptivity or being, regards itself as 
reE£.Qtm£^it i n its totality. Kantian philosophy, wmcn is"”Morc 
spiritually refined dian*" positivism and materialism, postulates the 
existence of a fundamentally static type of consciousness irrevocably 
Hmited in its scope, to which it gives the name transcendental. Thus 
w.e find ourselves in a completely plosed circle.'^j So far as it is con- 
cernedTheihgT^ecomS either a tKingm^ST^Ditt^ an sich) or dis- 
appears completely. Spiritual experience cannot pass beyond the 
lim its of transcendental consciousness without escaping from the 
sphere of obligatory logical forms. But transcendental conscious- 
ness is not responsible for the limitations wliich are imposed upon 
the spiritual life of man ; it only reflects the state of life, the ex- 
perience, and the orientation of the primary wiU.^ 

Theology, even while combating Kantian pliilosophy, really 
moves in the same isolated sphere and fails to recognize the infini- 
tude of spiritual experience and the possibility of any enhancement 
bf consciousness. The unlimited possibihties of spiritual experience 
^d of raising consciousness to a higher level were recognized only 
by the mystics. Official theology reduces the mysteries of the 
divine life to the average level, that is to say, to the universally im- 
posed transcendental consciousness. But it would be a mistake to 
suppose that naturalist evolutionism gives a dynamic interpretation 
of consciousness. It admits a modification and a development only 
within the limits of the rigid forms of the natural order. The 
evolution of man does not mean freedom from a static rigidity of 
consciousness. This static rigidity guarantees that everything yriU 
take place stricdy within the Umits of the natural order. A con- 

^ Du Prel is right when he speaks of the mobility and evolution of the 
'■transcendental consciousness. 
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sciousness incapable of variation determines the intangible boundar- 
ies of this order and hence guarantees the natural character of all 
evolution and every modification in the world. NaturaHst evolu- 
tion refuses to admit that the Hmits of consciousness and being can 
be enlarged. It foresees in advance quite definitely what can and 
what cannot be accomplished within the sphere of being, by which 
it means that of nature as bounded by normal consciousness. For 
such a line of tliought all evolution in the direction of other worlds 
is in principle out of the question. 

Theosophists, as distinguished from evolutionists of the naturalist 
type, admit that consciousness can evolve, that is to say, can be 
concerned with other worlds. This idea of theosophy contains in 
itself an undoubted element of truth, though it does not owe its 
discovery to theosophy but merely its popularization. We can 
admit a modification of the individually isolated consciousness 
and also the possibility of a cosmic consciousness and of a supra- 
consciousness. The spiritual experience of humanity witnesses to 
the existence of a cosmic consciousness possessing organs different! 
from those of the individual consciousness. 


The empiricism which is so common to-day is no more dynamic 
in its attitude towards consciousness than the equally common 
theories of evolutionism. It also places limits to experience in 
advance and claims to know what is and what is not possible within 
such experience. These limits are not deterrnined by experience 
itself, which is infinite, but rather by the rationalist consciousness. 


is completely rationalist in character and regards only 
^mSmiStexperience as admissible ; “ original ” experience posses- 
sing unlimited possibilities is outside its scope. It knows nothing 


; experience ot the soul with its orientation towards the 
natural and hmited by the rational consciousness. Em- 

pmcism as well as evolutiomsm considers the structure of con- 


sciousness from a static point of view, for both these systems are 
characteri2ed by the conviction that the limits of being correspond 
to the limits of a fixed and rigid consciousness, and, like radondism. 
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they move in a vicious circle.^ Only mystical empiricism admits the 
possibility of a fuU and unlimited expenehce and brings us back to 
basic and original life itself.^ But tliis has little to do with the pre- 
vailing form of empiricism which denies all possibiUty of com- 
munication between the two worlds. 

^ Rationalism, transcendental idealism, empiricism, evolutionism, 
Iheological positivism are so many tendencies in which the re- 
pressive characteristics of a static consciousness are manifested. 
None of them admit that consciousness is capable of being enlarged, 
and that it can be in touch with the cosmic and divine life ; they 
also deny the possibihty of spiritual experience of an original 
(juahty. They are different expressions of one and the same process, 
of a single course of development, and the reflection of the same 
hmited experience. It is tliis wloich gives rise to a transcendent and 
external interpretation of revelation which is the product of a naive 
and naturalist realism. 

A dynamic conception acknowledges the existence of different 
degrees of consciousness, and revelation indicates precisely a new 
and dynamic modification of its Hmits. For consciousness is not 
passively determined by reahty ; it is rather actively directed to- 
wards one reahty or another. Diverse realities correspond to 
different orientations of consciousness, and Zimmel explains very 
clearly why there are many of these, showing that science, art, and 
rehgion all possess their own. This theory, though it takes on, a 
relativist character in Zimmel, manages to preserve its cogency in spite 
of its relativism. We move in different worlds and we depend 
on the particular orientations selected by the spiritual will. The 
world of day-to-day experience is created by the active orientation 

^This inability to admit any essential modification in consciousness 
shows itself in the analysis of the religion of uncivilized peoples. Taylor 
and Frazer attribute to savages the characteristics of their own mentality and 
their own spiritual make-up. Levy Bruhl in his book on The Mentality of 
the lower Races treats this question in a very interesting manner. 

^ The empiricism of Losky and of James does, however, support religious 
experience. 
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dF our consciousness, by the choice of some things and the rejection 
Df others, and it cannot claim for itself a reality higher than that of 
Dther worlds. 

The consciousness of average humanity is determined by its sub- 
lection to normal reality, and by its incapacity for concentrating on 
any other reality and for turning its attention towards another 
world. The world of religion is created by a different aspiration of 
the spirit and by a different choice of the will ; and, it might be 
added in tliis connection, consciousness becomes attached to the 
object to which it habitually turns while it rejects the object upon 
which it was previously focussed. The structure of consciousness 
always imphes a selection, and it is determined by the reaUty to 
which it aspires ; it obtains what it wishes, while remaining blind 
and deaf to the things from which it turns away. 

Our consciousness responds to certain worlds and elaborates re- 
ceptive organs adapted to them ; but it is also closed to others 
against which it desires to protect itself. We are always surrounded 
by an infinite world of which we are extremely afraid because we 
are imable to bear the vision of it, and we defend ourselves against 
this ‘‘ redoubtable infinite ’’ by a certain deafness and blindness. 
We are so afraid of being blinded and deafened by our contact with 
it that we try to oppose it, partly by imposing on it certain rigid 
limitations, and partly by our own inertia ; and surely nothing but 
fire from Heaven can melt suc h hardn ess. 

that reahty in itself can be grasped by 
a static and passive type of consciousness is false. Being precedes 
consciousness and does not determine it in that naively realist sense 
which always implies the belief that it is static and passive. Being 
determines consciousness from the innermost depths and not from 
without. That which precedes consciousness is not the limited frag- 
ment of being revealed to an equally limited consciousness as par 
excellence objective reality, but, rather, the fullness of being which is 
the infinite hfe of the spirit. But this fullness of being is incapable of 
perception by a passive and static consciousness. As spiritual Hfe it 
can be reveded only to the spiritual, that is, to a consciousness 
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directed towards the life of the spirit, and which has created for it- 
self new powers of receptivity ; in a word, it can be revealed only 
to supra-consciousness. The faculty of intuitive contemplation 
constitutes a new organ non-existent in the average consciousness 
and it is revealed only as the result of an intense activity of the spirit. 
It is impossible to envisage the existence of an objective reality by 
looking at doings from the angle of a static and passive consciousness, 
for a reaUty of this kind has no true existence in itself. Reality is a 
life which knows no limits, which is always active and dynamic, 
md it can only be revealed to a life possessing the same characteris- 
tics. Thergali«y-o£4Joe«sp^^ 



our own experience of Hfe, and not merely wait for it to be com- 
municated to us from without. Experience depends upon the 
limits of consciousness, but the latter are the result of an attitude of 
the spirit, that is to say, of a process wliich takes place in the basic 
and original life itself. Whole worlds remain outside oiircxp erience 
because our consciousnesractt"^T’BSTOrto''3ESm7SI^^ our 


- . anotner 

mXmor£¥mij<p^^.^ But if these other worlds are to be re- 
vealed to us our consciousness must undergo a catastrophic change 
and must be purified in the fire of the spirit. 

In the inmost depths of the spirit, where the barriers created be- 
tween oneselt and the spiritual world cease to exist, an event occurs 

tio ns and the ■trp;:irSfp,| paaQp n^ of consciousness. 

cesses are at work, namely the movement of the divine 
the human and the movement or the human towards the divme. 
Revelation is the fire which proceeds from the divine worldf which 
kindles our souls, reshapes our consciousness, and removes its Hmi- 
tations. Revelation comes from the divine world, but is directed 
towards the world of humanity and impHes the existence of some 
inner movement within it. I trequires for its perceptioa^a^ertai n 

102 





Revelation and Faith 




degree of maturity and a 

^is revealeS 6ya*l!ouble“^'cess 
having its origin in both natures and through a change in the human 
consciousness which presupposes both the action of divine grace 
and man s freedom. The phenomenon of revelation requires the 
phenomenon of faith. Revelatfon irimi5ossibte"withou^^ 
Sf^EiSi^^^P^rience 

without that lacToTtEelspiritual world which we call revelation. 

^ movement 

inlEr^9^mie^pheSce7b^*^^w^&on cannot itself 
penetrate into this world save in so far as it is received by faith and 
is a fact of man’s spiritual hfe. 


Ill 

The phenomenon o f frith m the spiritual Hfe of humanity pre- 
supposes a dynamic quality of consciousness as well 
ment froin the natural w orld and its return to the other world. 

iTFirimpo^Eir^^E^'TEr^^^cror^'^o^^r^^ 

certainly quite out of the question to refuse to recognize it in the 
mner Hfe of man. Moreover, as its very great importance in the 
history of the human race shows, this fact proves that a change in 

impossible. The fact that the world 
of religio n isj:r.eat ed and reve ried by a certain particular 

wondisalso created and revealed by a different one. ReHgious 
experience is not inferior to empiricri experience. The empirical 
worl d cannot claim a particular reality of its own. The truth is that 
man is haunted by empirical reahty, and, if he is to co ncern him self 
with the reality of other worlds than this, E^mustbearoused from 
whatiTfSIiTl^ 

nas created an irresistible and mapr|:^eqc,4ttra.moTi towards this rie-id 
empirical world, the expenence of which is perforce a limited one. 
For the world means just this hard rigidity of a particular experience. 
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The basis of the phenomenon of faith is the redirection of the 
primitive will latent in the original life of the spirit towards another 
world, involving an extension of experience to an unprecedented 
degree. The primitive will exercises at all times the power of choice, 
selecting one world while rejecting others and modifying the 
boundaries of experience. The origin of faith is to be found in the 
primitive spiritud will, not in the “ psychical ’’ will, for the direc- 
tion of consciousness and the extent of experience are not deter- 
mined in the sphere of the soul, but in that of the spirit. Faith is not 
directed towards that reality which is the product of the hardening 
and constraining process of habitual and indefinitely repeated ex- 
perience. It is not a clog upon reality. It is, according to St. Paul’s 
immortal definition, ‘‘a demonstration of thines invisible”, but 
one, be it noted, which does not compel recogmtion on our part. 
Faith is ^w^ys directed towards the mysterious and hidden world. 

The knowledge of reality wH^ revealed to the ordinary mind 

is a demonstration of things visible. The eiXL£rrid^^Qrl4^^w^^ 
surrojmds us cSmp"^ its existence *, it fo rces i tself 

upon us and we cannot re fuse to see it. The vFbrlSTofvisible things 
whidris dreinohstrated in daily experience persists within the sphere 
of scientific experience and leaves us no freedom of choice. F aith 
is a free act,. of the spirit and is the work of free election and love. 
No visible and objective reality can compel in us a n act of faith, for 
faith is an appeal to the mysterious and intimate worU of spirit 
which is conditioned by freedom and not by necessity. 

Knowledge and perception of the natural and empirical world of 
visible things do not demand a radical transformation of conscious- 
ness nor a fresh “ election ” of the world on the part of the spiritual 
will. This knowledge and perception take place not in the primary 
but in the secondary sphere wliich has been predetermined by the 
original Hfe of the spirit. The knowledge and perception of the 
palpable and visible reality which surrounds us on every side does 
not require an intense spiritual freedom in order to establish the 
existence of the known object or of the reality itself. 

If we are to direct our faculties towards the other world we must 
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d eta ch ourselves from this world by free spiritual action. We must 
brea^Ioo ^Irom the cf usl^g'hondag’e' of visible things by which 
the things nmsiEIe are the 

rigid ^ of normal consciousness we can perceiye only„.the 
empirical world, wMe the s^piritual world remains a spied boob to 
us. " The unseen, mysterious, world cannot force itself upon "bur 
attention. The very possibility of atheism, of that state of con- 
sciousness which denies the reality of God Who is the source of all 
being, would be unbelievable did it not exist. I cannot deny the 
reality of the table at which I am writing nor that of the chair upon 
which I sit, and yet it is possible for me to deny the reality of God. 
But wliile we can regard solipsism as a mere jeu d' esprit, atheism 
determines a man’s whole life. God does not force us to recognize 
Him, for His purpose lies in the freedom of the spirit, and He is 
only revealed in the freedom of its life. 

Blessed are they which have not seen and yet have believed.” 
This blessedness is unknown to those who see only the visible world 
and who beUeve,,Qiily_wJiaLtliey»am..xampj^ But 

blessed are those who have believed in the invisible world which 
compels no belief in itself. It is in this freedom of choice and in the 
liberty of the spirit that diat heroic act of faith lies which pre- 
supposes mystery and cannot even exist without it. The knowledge 
of visible reality constitutes complete safety and protection, and this 
is guaranteed to us by compulsion, whereas faith in an invisible and 
mysterious reality is a dangerous thing requiring from us a leap into 
the abyss of mystery. FaiA knows nothing ofjex temaLs^^ 
that is, of course, faith aT^anoriginSraqpe^ of the life of the 
spirit. It is oiJy in the secondary exoteric sphere of the religious 
life that we find guarantees and a general attempt to compel faith. 
To demand-euaiMJte^^ 

ij-R ygoLJiatnre l^y deuying the free her^c act which it insp ires. In 
really authentic and original relipous^penISr^*^*^existence 
of winch the history of the human spirit bears abundant witness, 
faith snrings^o without the aid oL^mmi^^ compelling 


widiout a^’o^ffiT^rcion or the use of authority ; its 
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prefers folly to tke wisdom of this world ; it 
accepts andn o mies • S6 W*^ |p«ar°*faitli 

necessitate S^acnfice of and it is only by this 

sacrifice that and that the Logos, the 

:gieaiiin.g of the world, is revealed. 

“ If any man thinketh that he is wise among you in this age, let 
him become a fool that he may become wise. For the wisdom of 

this world i s foolishness with God.” • • ' - — 

“ The wis3om of tins world ” is associated with a nor mal con- 
sciousness directed towards visible things. This consciousn^s , is 
liquidated through the spiritual experience which we call faith, and 
man of necessity becomes a fool. 

The phenomenon of faith is often described as a condition of 
absolute passivity in which the grace of God is alone active while 
man remains silent and spellbound. We find this interpretation of 
the phenomenon of faith in certain forms of Protestantism and 
Quietist mysticism but it is far from being the whole truth. It is 
rather a description of die phenomenon of faith in terms of the soul, 
that is, of the “ natural ” man who remains silent and passive before 
God. But deep down beyond this there lies concealed the intense 
creative activitjr of the spiritual man. In the basic and original life 
of the spirit faith presupposes tremendous actio n, an d m, intense and 
infinite creativity. The ‘ ‘ hatuf af” maunTs pairah^d,"and abandons 
fiis'riatural with But the inner spirimal man maintains his activity 
and his primitive freedom at a maximum degree of intensity, and it 
must be remembered that an outwardly passive condition is some- 
times only the expression of inward activity. The action of divine 
grace presupposes the action of human freedom. It is only in 
Calvin’s teaching on the subjea of predestination that we find a 
trenchant denial of this activity of human freedom and of the 
bi-lateral character of faith. In the depths of the spirit and in the 
hidden recesses of spiritual life and experience a reciprocal inter- 
action between the divine and the human is always i-alring place. 
To be obsessed by either the divine or the human is to remain shut 
up within the restricted sphere of the soul. However, the reciprocal 
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action between die two natures in the sphere of the spirit must not 
be held to involve the transcendence of one by the other. This 
external transcendence does not exist in the spiritual world and 
belongs entirely to the exoteric world of the soul. 

Faith is a free spiritual act for without freedom faith i s an im~ 
possibihty, and it is in this respect that faididijfosSo^^^^p^^e. 
Y^^EowIedge also presupposes faidi of "^a’ primitive intuition with 
regard to the reality towards which the spirit’s choice is directed. 
Before we know the natural and empirical world of visible things 
we believe in it. Tjte world of visible things compels us to recog- 
mze Its existence because m tne first place we have aeiiberately 
chosen it ana have linked our own destmy to it. Bemg separalfed 


from the divi ne world.y^ej the natural world, which 

becomes for us the only visible and accessible onTcapable of com- 
pelling our recognition. It is because we believe so firmly in this 
world that we find it so easy to grasp. We have turned our backs 
on the divine world and thus it has closed its doors upon us and is 
now lost to sight. We have in some way forfeited the spirit that is 
ours and have become mere creatures of body and soul ; our con- 
sciousness is conformed to the natural world and we have adapted 
ourselves to the task of dealing with it. W e have forgotten the spirit 
and have ceased to know it, for like can only be known by like. 

It is by faith, by a volimtary re-direction of our power of choice, 
that we can once more address ourselves to the divine and spiritual 
world. God is only revealed in the experience of liberty and free 
love, and He expects such love from man. Faith proceeds from the 
depths of the subconscious or from the heights of the supra- 
conscious and destroys aU previously existing forms of conscious- 
ness. It is this experience which creates fresh possibilities of know- 
ing the spiritual and divine world. The higher gnosis is not re- 
stricted by faith, which, on the contrary, opens up the way to this 
experience, but of course, a gnosis of this hind is by no means the 
same thing as a rational and logical proof of the Divine Being. Such 
a proof of the divine would at once identify It with those objects of 
the visible and natural world which compel us to recognize theit 
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existence. God is spirit and is revealed in the intuitive contempla- 
tion of spirit. Gnosis is precisely spiritual knowledge based upon a 
living contempktion of the spiritual world which is totally different 
from the world of nature. 


IV 

The existence of a universal logical compulsion and of rational 
proofs is a function of a certain degree of spiritual unity, of a certain 
“ cathoHcity of consciousness. When a logical proof is demmded 
in matters of reHgious faith, then fahh is dr^-gged down to the lowest 
level of spiritual unity. Scientific and also juridical necessity rep- 
resent a lower degree of spiritual unity, or, to put it more accurately, 
a state of disunity which belongs to the natural world. Only those 
who are far removed from the spiritual and who are victims of 
interior conflict have recourse to scientific and juridical proofs in 
order to achieve mutual conviction. For example, I have no need 
to prove certain things to a friend who is spiritually dear to me nor 
to compel him to beHeve, for we both see the same truth, and it is 
that which unites us to one another. 

But even for the natural world with all its divisions there must 
exist some kind of unity in truth and a certain possibihty of mutual 
understanding and common life. What is logically and scientific- 
ally speaking conclusive, in those truths of the natural and historical 
world from which we take our bearings, only provides us with a 
lower measure of unity or at least a unity of a rudimentary kind. 
The truths of mathematics, of the natural sciences, and of history, 
are convincing and conclusive because they must be accepted 
indifferently by men who are spiritually opposed to one another 
^d who are inwardly in a complete state of disharmony, A 
scientific and logical unity is possible in the realm of mathematical 
and physical truth between those who are in spirit hostile to one 
another. The recognition of these truths necessitates only an 
elementary and inferior type of unity. The laws of logic, the ideal 
being of Husserl, also belong to the visible world, that is, to the 
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world of universal necessity. The believer and the atheist, the con- 
servative and the revolutionary, are alike forced to recognize the 
truths of mathematics, logic, and physics, and the same may be said 
of juridical necessity. 

Unity, sohornost, and spiritual fellowship are not necessary for a 
recognition of a bare minimum of rights among human beings. 
There is no need of a spiritual fellowship in love in order that the 
general truths of science and of law may be recognized. Their 
necessitarian character is exacdy suitable to a society in which men 
have no love for one another, and are not united in spirit but on 
the contrary are mutually hostile. Proofs are necessary for our 
exponents, but ;syith friends unity is achieved- simply by the con- 
templation and realization of truth. Universally recognized logical 
vahdity and the demand for proof which accompanies it have a 
social significance. They provide a means of restoring unity to a 
divided world and of maintaining it by coercion, thus preserving it 
from disintegration. Positive science and positive law arise in the 
atmosphere of a divided world and their object is to preserve unity 
within a dominaring environment of divisive hostility. The ob- 
hgation of submitting to the truths of legal science could never have 
arisen in an atmosphere of spiritual love and unity where knowledge 
is the contemplation of truth ni sohornost and where the relations 
between men are determined not by juridical standards but by love 
itself and by the unity of the spirit. In such an atmosphere there 
would be no need of proving anything to anybody, nor yet of 
putting compulsion on anybody, for each person would be in 
contact only with beings spiritually akin to himself instead of with 
distant strangers. 

As it is, truths of the moral order or the teachings of the philos- 
ophers presuppose a greater degree of spiritual unity and have a 
less obHgatory character than the truths of mathematics, of positive 
science, or of law. Interchange of ideas where philosophy is con- 
cerned demands a greater degree of spiritual affinity than it does in 
the sphere of scientific knowledge. In philosophy those who are 
mutually strange and remote cannot convince one another of a 
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single truth, for in this matter a certain unity of intuition is essential. 
For example the Platonists in every age constitute as it were a single 
spiritual society in which the contemplation of the world of ideas is 
always identical, but they are unable to demonstrate the existence 
of this world to those who do not form part of their spiritual circle. 
The truths of the moral order rest upon a common spiritual founda- 
tion and on the vision of a single truth, and it is difficult to con- 
vince those who remain outside this particular experience of 
spiritual unity. The truths of rehgion and revelation presuppose a 
maximum degree of fellowship and sobornost. They are not very 
convincing, and indeed they are higlJy debatable and even useless, 
to those who remain strangers to spiritual fellowship and keep 
themselves aloof from it. In fact, apart from this single common 
spiritual experience, these truths are no longer vital. 

To give a logical and juridical meaning to the truths of reHgion is 
simply to place an exoteric social valuation upon them, and it is in 
this way that the spiritual world is reduced to the level of the natural 
and adapts itself to those forms of imity which are typical of this 
divided world. The natural man still has need of logical and juri- 
dical coercion and he identifies religious Hfe with the Hfe of this 
world, and the Kingdom of God with the empire of Caesar. But 
in the spiritual world things are in fact altogether different. The 
doctrine of authority as the chief criterion of truth springs from the 
identification of the other world order with that of this, and from 
the need for preserving some kind of basis for it. The doctrine of 
authority is perhaps a necessity for the “ natural man and the 
natural world at certain stages of their evolution, but it indicates 
weakness of faith, a lack of spiritual experience, and an incapacity 
for contemplating truth and facing up to reality. 

The fact is that there can be no criterion of the truth of the 
knowledge of God outside God Himself, and it is the same with 
spiritual experience, which can rest only upon a deep personal 
foundation. But spiritual experience is at once individual and supra- 
individual, and it is never entirely personal. The search for trans- 
cendent criteria is the result of the isolation of the ‘‘ natural ’’ world. 
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In the phenomenon of faith man s love, his activity and his powers 
of choice are given, and they mysteriously unite with the action of 
divine grace and with the outpouring of the divine love upon him. 
Faith is the acquiring of grace which knows nothing of necessity in 
the logical or juridical sense ; it reveals to us a unity of quite a 
different order and is the very opposite of law and logic. Above all 
the vision of God is given in freedom and not under authority. 

V 

Revelation is adapted to the structure of consciousness and is pro- 
portioned to the degree of development which it has reached. It 
follows therefore that there are degrees also in revelation. The 
pouring forth of the divine illumination corresponds to the changes 
to which consciousness is subject and to the various tendencies and 
manifestations of the spirit. In the different stages of revelation not 
only man but the world changes, and whole new periods come into 
existence in the original universal life of the spirit. The Old Testa- 
ment revelation was Hmited by the life of the Hebrew people and 
corresponds to the degree of consciousness attained by the ancient 
people of Israel. The light of revelation only spreads in proportion 
to the capacity of consciousness and to the degree of receptivity 
which the natural man possesses for the spiritual world. Jacob 
Boehme said that the divine love suffers distortion through the 
darker elements of existence and thus appears as the divine wrath 
and as a consuming fire. God in Himself, in the divine Trinity, is 
absolute love, but it is possible to regard Him as the wrath of, as it 
were, an element separated from God and devoid of love. The 
ancient image of Jahveh is only an exoteric revelation of God dis- 
torted by obscure natural elements. 

Yet even in the primitive and naturalistic revelation of the Old 
Testament there are different stages, for at first the revelation of 
God to the Hebrews was polytheistic as among all ancient peoples. 
Monotheism is the fruit of a later development. The advent of 
monotheism was in some kind of a way ante-dated, and it was only 
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at a later period that it was assigned to the past. But even in the 
revelation of the one God there are also different stages and degrees. 
The revelation of Moses represents a totally different historic period 
from that of the prophets. The religious consciousness which re- 
garded the one God as the Jewish national Deity was of quite a 
diflFerent order from that which saw in Him the God of the whole 
world and of every nation. Old Testament religious consciousness 
passed through the stage of naturalistic nationalism as well as 
through that of heathen polytheism. 

A very deep spiritual crisis had to take place in prophetic circles, 
for the consciousness of the Jew had to pass through a period of 
individualism, by freeing itself from rehgious nationalism and 
racialism, and by experiencing those spiritual processes which are 
reflected in the books of Job and of Solomon, while, parallel to the 
increasing rigidity of the religion of the Law, an intense apocalyptic 
strain had also to make its appearance. Then, on the basis of in- 
dividuahsm, during the Hellenistic period a feeling for universalism 
had to arise in order that a spiritual environment might be created 
in which it was possible for the light of the New Testament to 
shine. We have here an extremely complex history of the develop- 
ment of the religious consciousness, reflecting many spiritual 
struggles and a great deepening and widening of spiritual experience. 
There is nothing static here ; everything is dynamic. We notice, 
too, that the higher stage of revelation always includes the spiritual 
creations of the previous stage. Revelation necessarily presupposes 
development in the world and implies also a dynamic development 
of consciousness. 

Similar processes of spiritual evolution took place in the pagan 
world also. There too changes in the structure of the religious 
consciousness and a deepening and widening of its experience pre- 
pared the ground for the reception of the Christian revelation 
which is the central event of the spiritual life of the whole world. 
In the great spiritual moments of Greek paganism, in the cults of 
Dionysos and Orpheus, in the Mysteries, in Greek tragedy and 
philosophy, in the works of HeracHtus, Pythagoras, and Plato, pagan 
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naturalism met its defeat, the religious consciousness developed, and 
the spirit was revealed. Paganism also had its contacts with the 
spiritual world, and there were stages in its revelation of God. The 
eager longing for resurrection among the Egyptians, the rehgious 
duahsm of the Persians, the denunciation of the evil, deceitfulness, 
and vanity of the natural world by the rehgious mind of India, are 
important moments in the history of the spirit, in the develop- 
ment of consciousness, and in the revelation of the divine to the 
world. 

Even Christianity itself has its degrees of revelation, and the 
history of Christianity has its special epochs. The fullness and depth 
of Christian truth are not adequately revealed owing to the existence 
of diverse structures of consciousness and the different degrees of 
spirituahty. There are different periods of Christianity not only in 
the life of individuals but also in world history. There are different 
degrees of development of consciousness and manifestations of 
spirituahty, which are by no means due to different individual 
achievement in the way of sanctity. There is a perfection and 
sanctity of spirit, and also a perfection and sanctity of soul, an eso- 
teric and an exoteric consciousness. Christian truth is revealed in a 
dynamic and creative process in the world which is still unfinished 
nor can it be finished before the end of time. The revelation of 
Christian truth to man demands an eternally dynamic state of con- 
sciousness and an eternal creative tension of spirit. 

But the New Testament revelation is still hampered by unre- 
generate human nature and by pagan forms of consciousness. The 
spiritual world has not definitely entered into the natural. The 
infini te remains imprisoned within the finite. The mystery is made 
known in exoteric fashion, and thus it is that Christianity is still too 
often a paganized Christianity (so far as this world is concerned). 
The revelation given in the Bible and the symboUc stories of the 
creation of man and the world are interpreted in the spirit of the 
Old Testament. Christianity for the most part remains enslaved to 
the Law and is converted by the natural man into a legal rehgion 
instead of a religion of grace and freedom ; it has moulded itself to 
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the natural life of this world and its iron necessities. Even the 
mystery of grace is naturalized, objectified, and rationalized by 
being assimilated to the forces operating in the natural world — a 
process clearly apparent in the systematizing of Catholic theology. 

Thus Christianity in its development passes through a sort of 
legalistic phase, a kind of “ Jewish-paganism ” where law pre- 
dominates. The spirit of the prophets is not seldom denied, and so 
Christianity is transformed into a rigid and static system of theo- 
logical doctrines, canons, and external organization. We picture 
the Church as a finished building, spire and all. The infinite 
horizons of the spiritual world are cut off from our gaze and a 
Christian legaHsm and pharisaism begin to dominate everything. 
Creative energy of mind only arouses fear, and restrictions are 
placed upon its activity. Church Christians often resemble the 
positivists in their static view of consciousness as something severely 
limited and incapable of change. 

VI 

The various stages and periods of revelation are not only a mani- 
festation of changes in consciousness and its receptive capacity, but 
they also reflect a theogonic process. Various periods of revelation 
disclose the inner life of the Divine Being and the relationships 
existing within die Trinity. The mysterious and hidden life of God 
is reflected in our human world. The essential and fimdamental 
moments in the development of the human consciousness, that is to 
say, the periods of man’s creation, also indicate moments of the 
divine life. Man is born in revelation ; and not only the divine 
nature but also human nature is there disclosed. Degrees of revela- 
tion imply also degrees in the development of man. 

Revelation is always the revelation both of God and of man ; 
it is divine-human by nature, and it is this aspect which finds its 
definitive expression in Christianity. In Christ the God-Man there 
is a revelation not only of God but also of His other-self, that is to 
say, of man ; for the Second Hypostasis of the Holy Trinity is Man 
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in the absolute sense, and His revelation means the appearance of a 
new spiritual and eternal man. 

But this new spiritual man is not definitively manifested, and 
in principle a new revelation is possible within Christianity, Nor 
can any real objections be urged against this possibility. One thing 
alone can be said against it, and that is, that the new revelation might 
possibly destroy the earlier one ; but this, of course, would be far 
from the case, for in reality the new would be the continuation and 
the fulfilment of the old. The creative process of the world must 
continue its irresistible forward march, for any arrest of progress 
would mean the paralysis and extinction of the spirit. Revelation is 
life, it is a divine-human process which has as its object the limit- 
less world of the spirit, and not the mere imparting of abstract 
truths and rigid formulas. But while the consciousness of man is 
capable of attaining the infinitude of the divine and of the cosmic, 
man protects himself against these unlimited forces as well as against 
nature by jealously guarding the isolation of his consciousness. In 
the pagan world man was more open to the influences of the inner 
life of nature and to the mysteries of the universe than in the 
Christian world where he wins freedom for his spirit from the 
powers of nature by setting limits to his consciousness. But if at * 
one time it is necessary to protect man from the infinitude of the 
cosmos, and if, thanks to this, his spirit is free to turn towards God, 
a time may also come when man runs the risk of increasing his 
isolation and separation from the divine world. The natural world 
owes it origin firstly to a transcendental conception of revelation 
and secondly to the succeeding denial of this revelation. But to-day 
the naturalistic view of the world is undergoing a crisis and there is 
a return to the spiritual world-view. 

Between the West and the East there is a fairly fundamental 
difference. In the East, for example in India, there is a greater 
flexibility in the structure of the human consciousness, and the 
emergence of a cosmic consciousness is not as unlikely as it is in the 
West. Man for this very reason finds himself lost in the infinite 
cosmos. On the other hand, Western culture rests upon an intense 
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historical dynamism and upon immutability of consciousness. 
Eastern culture knows notliing of historical dynamism though it 
does admit the dynamism of the human consciousness, that is to 
say, of a change which makes the discovery of spiritual worlds 
possible. But such a divergence cannot exist for ever. In the West, 
man has been moulded through the possession of a perfectly stable 
consciousness which has protected him from the infinitude of the 
cosmos and at the same time through the pressure of a historical 
dynamism which has continually thrust him forward into the 
future. 

But this course of development has brought mankind to a crisis. 
The Christian revelation, which surpasses all others in existence, has 
become far too rigid and it looks sometimes as if the spirit had 
departed from the Christian world. A unique spiritual world must 
be created in which dynamism of consciousness and the appearance 
of a cosmic consciousness will not make man the playtliing of the 
universe. Faith in the Christian revelation guarantees the fact that 
man is not destined to disappear. When the Christian revelation 
itself is understood more esoterically and more mystically some real 
progress will have been made in the manifestation of the spiritual 
man, and a new period in Christian history will begin. While a 
true intellectual culture and genuine knowledge will contribute to 
the coming of this epoch, there is an artificial sort of culture which 
always has a destructive effect on the religious life ; and there is also 
a true form of knowledge, a real illumination of consciousness, and 
a triumph over that obscurantism which still forces Christianity down 
to the lowest levels and which ministers to superstition and prejudice. 
The truth of revelation must be freed from the trammels of a re- 
stricted field of consciousness, and an illumination infinitely more 
radiant in character must shine forth from the spiritual world. 
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CHAPTER FOUR 

The Freedom of the Spirit 

I 

S PIRIT is freedom imconstrained by tke outward and the ob- 
jective, where what is deep and inward determines aU. To be 
in the spirit is to be in oneself. So far as the spirit is concerned 
the constraint of the natural world is only the reflection of inward 
processes. The religious pathos offreedom is the pathos ofspiritualiry; 
to win true freedom is to enter into the spiritual world. 

Freedom is the freedom of the spirit and it is mere illusion to 
search for it exclusively in the natural world. For the order of 
freedom and the order of nature are opposed to one another, and 
the deepest thinkers have always been aware of the difference be- 
tween them. Nature is always a deterministic system, and our own 
nature therefore cannot be the source of our freedom. The attempts 
which have been made to base freedom upon naturaHstic meta- 
physics have always been superficial, and they are analogous to those 
which seek to establish immortality upon a similar foundation. 
But it is quite as difficult to find liberty as immortality within the 
human soul or within the world of nature. Freedom must be dis- 
covered and revealed in the experience of the spiritual hfe, for it is 
impossible to demonstrate it or deduce its existence from the nature 
of things. In every object known to us, in so far as it is a natural 
object, freedom eludes our grasp and disappears. Rationalization 
in aU its forms is the death of freedom. 

The religious and spiritual problem of freedom must not be con- 
fused with the question of free-will. Freedom has its foundations 
not in the will but in the spirit, and man is made free not by abstract 
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will-power but by the efforts of his whole conscious being. When 
men seek for proof of the existence of free-will the true pathos 
of freedom is entirely overlooked. For the motive beliind such 
attempts has been the desire to establish the moral responsibility of 
man by justifying the merit of good works and the existence of 
punishments in this world and the next. The interest attaching to 
the question of free-will has been pedagogic and utilitarian and not 
in essence spiritual. 

Spiritual metaphysics which have frequently been the pre- 
dominating official philosophy always included in their system the 
defence of free-will, but they have never been a philosophy of 
freedom.^ The substantiaHst doctrine of the soul claimed to pro- 
vide a foundation for immortality and free-will, but it was a form 
of naturalism and involved a rationalist conception of the spiritual 
life. SubstantiaHst nature was die source of determinism not of 
freedom.^ The doctrine of the freedom of choice in the sense of a 
freedom of indifference is clearly the least satisfying of all. 

It is interesting to note that ia die controversies on the subject of 
the reconciliation of grace and free-will, which have divided 
Western religious thought from the days of St. Augustine and Pe- 
lagius, it was the Jesuits, who knew notliing of the pathos of 
spiritual freedom and who rejected hberty of conscience, who be- 
came the most ardent champions of free-will. The Jansenists, how- 
ever, who hke Luther denied free-will and attributed everything to 
grace, recognized reHgious Hberty far more than the Jesuits did. 
Pelagius, the fanatical upholder of a natural and invariable free-will, 
was a rationahst quite incapable of understanding the mystery of 
freedom. The very antithesis between freedom and grace is false 
and vicious, for it involves a rationalization of freedom wliich sub- 
jects it to the natural world order. 

This false antithesis between grace and freedom was the pre- 

^ One of the most interesting books on this subject is that of C. Secr^tan, 
The Philosophy of Freedom. 

^ Substance is a category of naturaHst metaphysics, not of the natural 
sciences, which can do without it. 

Il8 



The Freedom of the Spirit 

cursor of the division between Catholicism and Protestantism, in 
which certain quite paradoxical divergences are to be observed. 
Protestantism always proclaimed the principle of liberty of con- 
science and defended religious freedom, while at the same time it 
denied free-will in favour of grace ; it refused to recognize the 
freedom of man in relation to God.^ 

Catholicism, on the other hand, denied liberty of conscience in 
religion (indeed the very principle was formally condemned by the 
Vatican as the principle of Hberalism) and yet maintained free-will 
on an equahty with the action of grace. It was roimd this point that 
the controversy on faith and works took place. Without intending 
it Protestantism and Catholicism opposed freedom to grace and 
works to faith. The rehgious problem of the freedom of the spirit 
was thus badly stated, and with insufficient clearness. The question 
of freedom has nothing whatever to do with the question of the 
freedom of willing in the sense in which a naturalist psychology or a 
moralizing pedagogy use the term. It is, rather, the question of the 
fundamental principle of being and of life. The very perception of 
being depends on freedom wliich is itself prior to being. Liberty 
is a spiritual and rehgious category not a naturalistic or meta- 
physical one. On the question of freedom philosophical tendencies 
and rehgious doctrines are divided. In Dostoievsky this problem 
of the freedom of the spirit appears in its deepest and most acute 
form.^ But what troubled Dostoievsky so profoundly was not the 
question of free-will but something infinitely deeper. 

The idea of freedom is one of the leading ideas of Christianity. 
Without it the creation of the world, the Fall, and Redemption are 
incomprehensible, and the phenomenon of faith remains inexplic- 
able. Without freedom there can be no theodicy and the whole 
world-process becomes nonsense. A spirit of hmitless freedom per- 
vades the Gospels and Epistles. Freedom must not only be an 
object of investigation, but in our researches we must manifest the 

^ See Luther s remarkable book : De Servo arhitrio, 

2 See the author’s The Spirit of Dostoievsky, 
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freedom of the spirit and state the problem of freedom in a spiritually 
favourable atmosphere. 

‘‘ Then are the children free ” (St. Matthew). If then the Son 
shall make you free, ye shall be free indeed ” (St. Jolin). “ Ye shall 
know the truth and the truth shall make you free ” (St. John). 
‘‘ Henceforth I call you not servants, for the servant knoweth not 
what his lord doeth, but I have called you friends, for all things 
that I have heard of My Father I have made known unto you ’’ 
(St. John). “ But whoso looketh into the perfect law of Hberty . , 
(St. James). “ Ye are bought with a price, be not yet the servants 
of men” (St. Paul). “Where the spirit of the Lord is there is 
liberty” (St. Paul). “Thou art no more a servant but a son” 
(St. Paul). “ Brethren, ye have been called unto hberty ” (St. Paul). 
“ He will have no man be His servant against liis will or by con- 
straint ; but He wills that all men serve Him freely and voluntarily 
and know the sweetness of His service ” (St. John Chrysostom). 
“ But I never compel any who are not willing, for I desire that the 
service of those who obey Me may be free and spontaneous ” 
(St. Simon the New Theologian). In Dostoievsky the Grand 
Liquisitor says to Christ : “ You desired the free love of man in 
order that, beguiled and captivated by You, he might come to 
You freely.” 

Here we are dealing not with a special question about free-will, 
but with the whole question of the freedom of the spirit. Here 
freedom is the whole atmosphere of the spiritual life and its essential 
principle. For there is a certain quality of feeling and of under- 
standing of life connected with freedom. Christianity presupposes 
both the spirit of freedom and the freedom of the spirit. Without 
this spiritual atmosphere it cannot exist and becomes utterly 
meaningless. 


II 

The religious problem of the freedom of the spirit cannot be 
solved by a rational philosophy. The best thinkers have always been 
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conscious of its unfathomable mystery. Bergson tells us that all 
definitions of freedom rationalize it and lead to its disappearance. 
It is impossible to elaborate a logical and positive concept of freedom 
which is capable of completely elucidating its mystery. Freedom is 
life which can only be grasped in the experience of life, for in its 
inner mystery it eludes the categories of reason. Rational philo- 
sophy involves a static view of freedom, while the latter is dynamic 
in its very essence and can only be conceived dynamically. Freedom 
must be analysed from the point of view of its inner destiny, in its 
tragic dialectic, in the various spiritual epochs through which it 
passes, and in those departures from its true nature hi which it 
suffers decay and may even be transformed into its very opposite. 

Freedom is not a rigid and static category, it is the inner dynamic 
of the spirit, the irrational mystery of being, of life, and of destiny. 
But this does not mean that it is unknowable and that we must 
reconcile ourselves to agnosticism, though the path to such know- 
ledge is a difficult one and has no resemblance to that which natural- 
istic metaphysics follows and which leads us to the doctrines of 
determinism and free-will. Actually determinism is right in so far 
as the physical and metaphysical world is concerned, and it is 
almost impossible to refute it rationally. 

Apart from Christianity there is no freedom, and determinism is 
always supreme. Freedom of spirit, like immortality, is not natural 
to man ; it is rather a new birth in which the spiritual man makes 
his appearance and which is only revealed in the experience of the 
spiritual life. Its source is not in the soul, and, of course, still less in 
the body of man, in that natural being of his which is always 
subject to the laws of nature and restricted on every side by external 
determining forces, but in the spirit, and in the acquiring of spiritual 
life. To be free is to have entered upon another order of being 
which is spiritual in character. 

There is a classic definition of freedom which remaitis indisput- 
ably true in spite of its inability to give us a positive clue to its 
mystery. According to this freedom is self-determination in the 
inmost depths of being and is opposed to every kind of external 
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determination which constitutes a compulsion in itself. Hegel 
defined it as follows, namely, “ Freedom is to be in possession of 
oneself/' Self-determination is precisely that which proceeds from 
the inmost depths of the spirit where spiritual forces are at work and 
not from some exterior natural impulse, nor from man’s own nature. 
In a state of freedom man is not determined from without under 
the compulsion of a nature alien to himself, but he is self-determined 
in the depths of his spiritual life and out of his own spiritual energies ; 
he finds himself in his own spiritual world. 

Physical causality offers no explanation of tire inner relation 
between cause and effect, for it remains simply an external law. It 
is therefore not without reason that Mach proposes to replace the 
principle of causality which is of a purely mythological character by 
that of functional relationships. The sciences concerned with the 
physical world do not succeed in penetrating to the real nucleus of 
being, for their researches are directed to ascertaining the causes 
underlying the phenomena of the external world. The natural 
world appears to us as devoid of any internal energy, and there 
is no such thing as being acting through its own internal resources 
so far as it is concerned. In our search for the efficient causes of 
physical reality we find ourselves increasingly on the circumference 
of things. In fact the reign of necessity in the physical world is 
exactly this sort of determination by means of external origins or 
causes. We regard phenomena as belongmg to the physical and 
material world because they are determined by external causality 
and because they show no sign of creative energy acting from 
within. But when we see within nature an inner force and we 
regard natural events as manifestations of an intimate creative 
energy, nature itself ceases to be purely material and physical and 
becomes part of the spiritual world. Material nature with its 
intractabihty, its impenetrability, and the mutual exclusiveness of 
its component parts, is indeed far removed from the real centre of 
being, for it involves a disintegration of the totality of things into 
elements which are at once inert in relation to one another and 
reciprocally coercive. The material world is constituted by the loss 
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of the freedom of the spirit. This is why external physical causality 
operates within it, creating that determinism which is the indispens- 
able order of nature. 

In the psychical causaUty to be observed in those phenomena of 
the soul which still form part of the natural world, the inner 
relation between things and the connection between cause and effect 
is to be seen more clearly. But psychical reality being still subject to 
material reality and to the life of the body, external causes continue 
to operate within it ; it is stiU a divided reality, isolated in itself, and 
that is why it meets opposition at every turn from a nature alien 
to its own and sees itself subject to the action of necessity. Freedom 
is manifested in psychical reaHty in proportion to the degree in 
which the spiritual world is revealed in it. 

The human soul is an arena in which there takes place the inter- 
play of freedom and necessity, the spiritual and the natural world. 
When the spiritual is operative within the psychical, the freedom of 
the spirit is revealed ; when it is the natural winch is active, then 
necessity once more asserts its sway. Man is determitied from 
within, from the inmost depths of his being, in so far as the spirit 
subdues in him the psychical and natural elements and the soul is 
absorbed by the spirit and the spirit enters into the soul. Freedom 
belongs only to those phenomena of the life of the soul which can 
be called spiritual. 

Psychical causahty is only a form of natural causality. Within 
its sphere one phenomenon of the soul determines another, and this 
means that necessity still operates, though it is more complex and 
inward in character than that of the natural world. Psychical 
causality does not reveal the inmost depths of the interior activity 
of being ; it involves only the distinction of one psychological 
phenomenon from another. Since the two events which it links 
together belong to the life of the soul the connection between them 
is, of course, of a more inward nature than that of physical pheno- 
mena, but we still see nothing of the real freedom of the spirit in it. 

That inner, deep, hidden, and mysterious energy which creates 
life is only apparent in spiritual causality. Here the antithesis 
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between freedom and causality disappears ; in the determination 
of events and phenomena in Hfe of this kind there is no longer room 
for extrinsicism. In the spiritual Hfe the cause of activity Hes 
within, for it is self-deterrniniiig. Here the mysterious relationships 
underlying the Hfe of the whole are revealed, and the inner nucleus 
of being, hitherto concealed by the symbols of the natural world, 
appears. 

The freedom of the spirit, which is itself the origin of the effects 
we observe and wliich creates hfe, is revealed to us as something 
completely unfathomable. It is impossible for us ever to plumb 
its depths ; nowhere is the ground firm beneatli our feet ; there 
is hterally nothing by winch it can be determined from without. 
Nor can our substantial nature provide us with a foundation,^ for, 
on the contrary, it is the freedom of the spirit from which all nature 
springs. Freedom does not raise us up towards nature, but towards 
the idea of the divine, and towards the void wliich is prior to being. 
It is rooted in non-being. Free activity is original and entirely 
irrational, for all rational conceptions of it involve its identification 
with the phenomena of nature. The determined world of physi- 
cal and psychical causaHty is a secondary sphere and is the product 
of freedom, for freedom is not the result of necessity, as many 
thinkers assert, but rather it is necessity which results from freedom 
as a consequence of its own pecuhar orientation. The natural, 
psychical, and physical world is the result of events and actions in 
the spiritual world. Separation from God and from the original 
sources of spiritual Hfe, the disunion and division of being produced 
by an irrational orientation of it, are reflected in the psychical 
and material world. We Hve in a secondary world of reflections 
and the necessity winch binds us is the natural result of our own 
evil freedom. 

It is in freedom that the inward activity of all Hfe is made per- 
ceptible. The experience of freedom is known to every being 

^ It is by an appeal to nature that Lopatine imagines he can find a basis for 
freedom in the second volume of his Positive Prollems of Philosophy ^ a work 
remarkable from many points of view. 
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possessing a spiritual life. The mystery of action and of the relation 
between cause and effect is not revealed to us through physical 
causality and only in part through psychical causality. The original 
phenomena of action and creation in their essentially dynamic 
character are given in the life of the spirit, and it is oiily in their 
secondary aspect that we catch a glimpse of them in the natural and 
determined world of external causality. This means that freedom 
is dynamic in a higher degree. It is perceptible only in its interior 
activity and cannot be discovered apart from it. For a static sort 
of freedom degenerates into necessity and this fact compels us to 
recognise that there are not only different conceptions but also 
different stages of freedom. 


ni 

As early as St. Augustine we get the distinction between two 
kinds of freedom, namely libertas minor and Ubertas major. In fact 
we can see that the word ‘‘ freedom possesses two different 
meanings, for by “ freedom ’’ is understood either that initial and 
irrational liberty which is prior to good and evil and determines 
their choice, or else that intelligent freedom which is our final 
liberty in truth and goodness. Consequently freedom is regarded 
either as a starting-point and a means to an end, or else as an aim 
and object. 

Socrates, and the Greeks generally, recognized only the existence 
of the second kind of freedom, which comes to us through reason, 
truth, and goodness. In the words of the Gospel, “Ye shall know 
the truth, and the truth shall make you free,” it is the same kind of 
freedom which is referred to, that is to say, freedom in the truth 
and by the truth. When we say of a man that he has attained a true 
liberty by having overcome the lower part of his nature and having 
submitted it to the control of the highest spiritual principles, that 
is, to truth and goodness, it is always this second kind of freedom 
that we refer to. Similarly when we say of an individual or a whole 
people that they must free themselves from spiritual slavery and 
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attain a true liberty, it is again the same sort of freedom that we 
have in mind. It is the freedom to which man is making his way, 
the very summit of his Hfe’s activity and its final goal ; it is the 
freedom which must one day be achieved through the triumph of 
the highest principles of Hfe. 

But there is another kind of freedom, the kind from winch man 
starts and by which he makes choice of his direction in life and 
through which he acquires truth and goodness. There is a sort of 
freedom which is, in some kind of way, the mysterious source of 
life, the basic and original experience, the abyss which is deeper than 
being itself and by which being is determined. Man feels within 
himself this irrational and unfathomable freedom in the very fibre 
of his being, and it is closely bound up with his potential energies. 
But Thomism with its AristoteUan doctrine about potentiaHty is 
led to deny freedom in the end as being a species of imperfection. 

This idea of freedom has received brilliant expression in the hero 
of Dostoievsky’s Spirit of the Underworld. Man is an irrational being 
and he tends more than anything else to live according to his own 
will. He puts up with suffering for the sake of tliis free-will. He 
is ready to upset die whole rational order and unity of Hfe if they 
menace his freedom of choice or are imposed upon him by force. 

If we admit only the freedom wliich is the gift of truth and has 
its source in God, and if we reject our freedom to choose and to 
receive the truth, we are inevitably and fatally impelled towards 
tyranny, and the freedom of the spirit is replaced by the organiza- 
tion of the spirit. Let us face the fact that true freedom is only 
possible in and through Christ ; that Christ, whatever may be said, 
must be freely accepted and that it is by a free spiritual act that we 
must come to Him. He wants us to accept Him freely, He desires 
die unforced love of man, and He can never compel anyone for He 
always has regard for our freedom. God can only accept the free. 
God expects the free love of man and man expects freedom from 
God, that is to say, the divine truth which will make him free. 

God expects freedom from man ; He waits for his free response 
to the divine call. True Hberty is that which God demands from 
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us and not that which we demand from God. It is upon fhk deep 
foundation that man s freedom is based ; it is latent in the deepest 
recesses of his being. Truth gives us the highest kind of freedom 
but freedom is necessary for the acceptance of this truth. Truth can 
neither constrain nor compel, and it cannot give freedom to man 
through violence. It is not enough to accept Truth, that is to say, 
God ; It must be freely accepted. Freedom cannot be the result of 
constraint even were this constraint divine. Freedom cannot be 
expected from an organized, harmonious, and perfect condition of 
life, for such a condition itself must be the result of freedom. 
Salvation comes through the Truth which brings us freedom, and 
salvation imposed from without is impossible and useless. Salva- 
tion cannot be achieved without man’s freedom, for it is his freedom 
in Truth and in God. This freedom therefore cannot be realized by 
means of compulsion and in the absence of hberty. 

When we afErm the existence of the second kind of freedom as 
unique we affirm the divine freedom. But the freedom of the 
spirit is not only the freedom of God, it is also that of man. Human 
freedom is not only freedom in God, but also freedom in relation 
to God. Man must be free in respect of God, the world, and his 
own nature. Freedom hi the acceptance of Truth cannot be won 
from Truth itself, for it is prior to it. Freedom is not identical with 
goodness and perfection of Hfe ; it is this compulsion and this 
identification which have been the cause of its being misunderstood 
and denied. Goodness and the perfection of life must be freely 
achieved, for it is just the fact that they are freely accepted and 
achieved which gives to the spiritual, religious, and moral life its 
quality of originality and true dignity. 

The great mystery of freedom is not to be discovered in that 
direction in which men generally seek for it or where they often 
seek to establish its existence, for man’s freedom is not something 
which is constituted by any claim which man asserts to it. Man 
easily forgoes his Hberty for the sake of peace and happiness, he 
bears the heavy burden of it with difficulty and is only too ready 
to shift it on to stronger shoulders. In his individual and historic 
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destiny lie too often renounces freedom, preferring quietness and 
happiness under the conditions of necessity. We see examples of 
diis abdication of freedom by man and tliis preference for compulsion 
as well in the old theocratic theories as in the new ideas of sociaHsm. 

The freedom of the spirit presupposes a kindling of the spirit, 
but such a kindling is not often met with nor is it on this that human 
societies are usually based. Morality, custom, and society generally 
become enfeebled and their very crystaUization is due to the 
quenching of the fire of the spirit. Man can get on without freedom, 
and the demand for spiritual Hberty which is the cause of so much 
tragedy and suffering in hfe is not a human but a divine claim. It 
is not man but God who cannot get on without human freedom. 
God demands from man the freedom of the spirit, for He only 
wants the man who is spiritually free. The divine plan for man and 
for the world cannot become incarnate apart from the freedom of 
man and the freedom of the spirit. Human freedom has as its 
foundation the demands of the divine WiU. 

It is not enough to say that man must carry out the divine Will, 
for we still have to discover in what this Will consists. If it is 
God’s pleasure that man should be free, then the affirmation of 
man’s liberty is the fulfilhng of the divine Will, It is m the name 
of God and of the fulfilling of His plan for man and the world that 
man’s freedom is to be affirmed, and it is not only the second kind 
of freedom, but the first also, which must be affirmed ; that is, not 
only hberty in God but also hberty in the acceptance of God. 

It is upon this very deep foundation that freedom as a principle 
of being prior to all organized and perfected hfe rests. Liberty is 
bomid up not with the form but with the matter of hfe, to the 
irrational m life ; it is associated with what is infinite, with the very 
depths of being and of hfe. These infinite depths were still undis- 
covered by the mind of Greece and that is why it could not conceive 
of the idea of freedom. But it is within the sphere of Christianity 
and in die spiritual world which it reveals that this infinitude is 
disclosed. Freedom is bound up with the potential energies of the 
spirit. The denial of freedom always means subjection to die finite. 
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St. Augustine really only recognized the second kind of hberty, 
namely, that which God who is the Truth has given to us. Our 
initial liberty, according to him, had been definitely lost by reason 
of the Fall, and he could discuss the problem of freedom only in 
relation to sin. Posse non peccare, non posse non peccare, non posse 
peccare. His struggle with the rationalistic naturalism of Pelagius 
tended to make him depreciate freedom. And so later on the 
semi-Pelagianism of the Jesuits inevitably provoked the reaction 
associated with Pascal and the Jansenists. The very problem of 
freedom was mimmized and its significance distorted, for to compel 
one to state a question falsely is tantamount to inducing one to give 
a false answer to it. Pelagius looked at the problem of freedom 
from a rationahstic point of view and St. Augustine denied freedom. 
Freedom and grace were opposed to one another. Those who 
had a rationalistic cast of mind pronounced in favour of freedom 
while those who were mystically inclined supported grace. 

But there is a true mysticism of freedom because freedom is a 
mystery belonging to the inmost depths of the spirit. It is not 
grace which is opposed to freedom but necessity. The realm of 
the spirit is the realm of freedom and grace, as opposed to the 
realm of nature, necessity, and compulsion. Thus the error into 
which St. Augustine fell in his solution of the problem of freedom 
had disastrous consequences. It amounted to a justification of 
compulsion in questions of faith, to the denial of freedom of con- 
science, to the possibihty of punishing heretics, and, in a word, to 
that general course of development which led in time to the 
establishment of the Inquisition. It was his experience of the 
struggle against the Donatists which impelled St. Augustine along 
this dangerous path. Freedom led him into temptation. 

St. Thomas Aquinas also completely rejected freedom, for which 
his scholasticism leaves no place whatever. Love for God is for 
him a necessity. Freedom is the badge of imperfection. And such 
an idea of freedom had, of course, fatal results in the denial of the 
freedom of the spirit in religious and social Hfe. It was thought 
that the imperfection restJring from liberty must come to an end, in 
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order that the love of God might be forced to manifest itself The 
second kind of freedom was here confused with divine necessity. 
It is along this line of the denial of freedom that humanity fell 
a victim to the spirit of the Grand Inquisitor. Catholic and 
Byzantine theocracy, as well as atheistic socialism, are naturally 
inclined to deny human freedom, to control and to organize for 
good the Hfe of man, that is to say, to identify freedom with, the 
necessity either of divine organization or of the social organization 
of life. The denial of Hberty by the Christian consciousness is 
an extreme consequence of the doctrine of the Fall, and of the denial 
of spiritual nature and the divine image in man. Catholic theology 
tends to beheve that man has not been created in the hkeness of 
God and that Adam received his higher quahties through a special 
operation of grace. In separating liimself from God man lost his 
initial freedom and it is only by the action of grace that he can 
again acquire it. Grace acts upon him, and by its organized action 
he can recover his freedom, that is to say, he can receive it from the 
truth and from God. 

All this goes to prove that freedom has been understood entirely 
in the second of its two senses. The first kind of human freedom 
consists in what St. Augustine characterized by the words : Non 
posse peccare. There is really no human freedom, only that of 
God. The antithesis between freedom and grace is maintained 
because grace is considered as a transcendent force acting upon man 
from without. In this way it is in some sort objectified and ex- 
cluded from the inner life of the spirit. There is held to be a great 
gulf fixed between the creative activity of God which is responsible 
for nature and the activity of God as the Author of grace. Christian 
thought has never gone sufficiently deeply into this problem. 

If human nature was definitively perverted and the freedom of the 
spirit definitively impaired, there would be no faculty in man 
capable of receiving the truth of revelation and he would be 
insensible to the operations of grace. But man though wounded and 
broken remains a spiritual being and has preserved his religious 
consciousness, for the Word of God could not be addressed to a 
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being who was deprived of it. Liberty in man precedes the action 
of revelation and grace. The operation of grace presupposes 
freedom in man, and is distinguished by this very fact from the 
activity of creation. A consistent transcendentahsm pushed to its 
logical conclusions is an impossibiUty ; it denies the possibility of 
a rehgious life, and the juridical comprehension of the relations 
between God and man illustrates its consequences only too forcibly. 
The very fact of rehgious experience presupposes a certain degree of 
immanence, the existence of the rehgious consciousness, and of the 
freedom of the spirit in human nature.^ 

Man bears upon him the mark of the divine image, he is the divine 
idea, the divine plan, without, however, being divine by nature, for 
had he been so he would not have been free. The freedom of man 
presupposes the possibility of his divinization as well as the possibihty 
of the destruction of the divine idea and image. Man deprived of 
the freedom to do wrong would be merely a good automaton. 

IV 

Freedom is dynamic by nature. It has its own destiny and cannot 
be understood except by those who have entered iuto its tragic 
dialectic. The existence of two kinds of freedom has been revealed 
to us and each possesses its fatal dialectic through which it degenerates 
into its opposite, that is, into slavery and necessity. Indeed the 
destiny of freedom is tragic and so is that of human Ufe. The first 
kind of freedom, which is in itself irrational and unfathomable, by 
no means alone guarantees that man will follow the right path, that 
he will come to God, that truth will dominate in his life and that 
freedom will in the long run be supreme in the world. Unlimited 
force makes possible the most varied and opposite actualizations. 

The first kiud of Hberty does not necessarily mean an adherence 
to the hfe in truth and in God. It may mean the choice of the 

^The diatribes against the Protestants on the subject of freedom in 
Moehlef s Symbolics and Denifle’s Luther and Lutheranism are superficial, 
and are devoid of any ontological profundity. 
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path of discord and hatred, of the affirmation of one part as against 
another, the way of disunion in the spiritual world, that is to say, 
the way of evil. Initial freedom has not been sanctified in love, it 
has not been illuminated by the inner light of truth. 

When freedom precipitates man into the world of division and 
egoistical self-afSrmation, he necessarily falls mider the domination 
of the laws of natural necessity and becomes a slave of the lower 
elements. For freedom contains hidden within it certain poisonous 
and destructive influences, of which we are only too well aware 
from having experienced them in our own individual destinies. 
We know how our irrational freedom brings us into a condition of 
slavery and forces us to submit to ineluctable necessity. The 
historic desdny of nations tells the same story ; destructive revolu- 
tions, bom of man’s irrational liberty, precipitate us into anarchy 
which in turn brings slavery and tyranny. The doom of necessity 
strikes down the nations with fearful blows. We know in our own 
experience that the anarchy of our passions and the lowest impulses 
of our nature which hve each for its own ends bring us into a real 
state of slavery, deprive us of the freedom of the spirit, and bring 
us under the domination of necessity and our lower nature. The 
danger of anarchy, that is to say, of definite disintegration, is 
always lurking in the background when our initial freedom is 
centred upon itself. 

Incalculable forces both for good and evil are latent in the first 
kind of Hberty, for it is in that unfathomable obscurity winch lies 
behind good and evil that the energy actuaHzed by this freedom 
lies dormant. The myth of the Fall is boimd up with this initial 
freedom and it could not be explained apart from it. This freedom, 
and the separation from the divine centre of which it is the cause, 
are the first stages in the dynamism of the spirit, and a mysterious 
moment of the basic and original hfe. This process takes place in 
the most intimate depths of the spiritual world and is only reflected 
in our natural world. This world, which is subject to the laws 
of necessity, and which is at the same time a world of disunion, 
division, and purely mechanical relationships, is a secondary product 
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of the interior dialectic of freedom in the spiritual world. The 
dialectic of initial freedom is the source of the tragedy of the world- 
process, a tragedy which issues in nothing, neither through this 
liberty itself, nor dirough the necessity in which it results. 

The second kind of Hberty also possesses in itself a fatal destiny 
and its own ineluctable interior dialectic ; it is also threatened by 
the danger of degenerating into its opposite. Without the first 
kind of freedom it leads to arbitrariness and constraint where truth 
and goodness are concerned, and to a virtue imposed from without, 
that is to say, to a denial of the Hberty of the spirit and to the 
tyrannical organization of human Hfe. If the first kind of freedom 
spells anarchy which ends by annihilating liberty, the second gives 
rise to an arbitrary organization of Hfe, whether theocratic or com- 
munistic, in which the freedom of the spirit and of the conscience 
is entirely destroyed. An authoritarian type of society is a product 
of this second kind of Hberty understood in an abstract sense. 

Human Hfe, whether individual or social, is constrained by force 
to submit to truth and goodness. Whether this truth be theocratic, 
papal, imperialist, or communist, the freedom of the spirit is equally 
denied and the free choice of truth and goodness becomes an 
impossibiHty. The freedom resulting from the arbitrary organiza- 
tion of Hfe is the only sort recognized. Communists even admit that 
a definitely higher type of Hberty will be gained by the whole of 
mankind, but it will be by the careful training of human nature and 
by its submission to the truth and goodness of Communism 
apart from which there is no freedom. CathoHcs are actuated by 
the same considerations when they deny Hberty of conscience. 
They reject the Hberty of evil but they aifirm the Hberty of goodness 
in the good. Thus freedom results from necessity ; for some, that 
of divine necessity and of organized grace, for others, again, that of 
social necessity and of an organized and rationaHzed society sub- 
jected to a system of rules and regulations. Goodness becomes 
automatic. The second kind of Hberty is dogged by the temptation 
of the Grand Inquisitor who may belong either to the extreme 
“ right ’’ or to the extreme “ left.” Man is fieed from the burden 
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of freedom of choice in the interests of the peace and happiness of 
society and the organization of human life. The spiritual world 
ceases to possess the quality of infinitude and the organization of 
the merely finite becomes a substitute for its true pathos. 

Communism is as much the product of the tragedy of freedom 
as anarchy. While revolutions within national life start with the 
affirmation of the unrestricted character of the first kind of liberty, 
they end by making the same claims for the second. This means 
that freedom in its dynamism and its inner dialectic leads to tyranny 
and self-destruction. The first kind of liberty means division and 
disunion. The second strives to subject tins division and disunion 
to the control of organized truth and goodness and by this means to 
reduce the world to order and to a series of arbitrary and mechanical 
relationsliips ; in a word its object is to create necessitarian freedom 
in and through necessity. There appears to be no end to this 
tragedy of freedom, and it seems doomed to perish, for it contains 
within itself the seeds of its own destruction. The dialectic of both 
the first and the second kinds of freedom belongs to a world 
already divorced from its divine centre. But a more disturbing 
consideration is that Christianity itself has been constantly led into 
error by freedom, examples of which are to be seen in Pelagianism, 
in St. Augustine, in Jansenism, and in Calvinism, in the denial of 
die principle of freedom of conscience in the Church. The tragedy 
of the universal process is the tragedy of freedom. 

V 

No system of naturalistic metaphysics can reveal the natural 
issue of this tragedy of the self-annilulation of liberty. The natural 
man moves from the first kind of freedom to the second and from 
the second to the first, but everywhere freedom is poisoned from 
within and dies. The conflict between freedom and necessity 
appears to be insurmountable, for freedom itself is the origin of 
necessity. Necessity does not counteract the deadly effects of 
freedom for necessity itself arises immediately from freedom. And 
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how can it be rendered innocuous unless some kind of external 
limitation is placed upon freedom ? How, in a word, can freedom 
be separated from the evil it brings in its train except by the destruc- 
tion of freedom itself? 

To this universal problem there is no solution save in the coming 
of Christ. Only the coming of the new Adam, the spiritual man, 
can end this tragedy of freedom and can overcome the conflict 
between freedom and necessity. The Son of God descends into the 
void of original freedom. Only the New Adam can take from 
freedom its deadly effects without compromising freedom itself ; 
it is an impossibihty for the children of the first Adam. For them 
the victory over evil means the destruction of freedom. In Christ 
there is revealed to us a third kind of liberty which is a reconciliation 
of the two other kinds. The grace of Christ is the inner illumination 
of freedom without any outward restraint or coercion. The truth 
of Christ which makes men free constrains no one ; it differs in this 
respect from the truths of this world which seek to organize the Hfe 
of man by constraint and end by depriving him of the freedom of 
the spirit. The Hght of Christ illuminates the dark irrationahty of 
freedom without imposing external hmitations upon it. The grace 
of Christ triumphs over the evil of freedom and the beneficence of 
necessity. The mystery of Christianity, the rehgion of God made 
man, is above all the mystery of liberty. 

Rational metaphysics are incapable of providing either foimda- 
tion or justification for the freedom of the two natures, divine and 
human, and they can make nothing whatever of their union. 
There are altogether too many theories of liberty which by erring 
in the direction of monophysitism affirm the freedom of God at the 
expense of that of man. Only the Christian revelation, the religion 
of the God-man, can reconcile the two kinds of freedom. It is 
precisely Redemption winch frees human liberty from the evil 
which destroys it, and that, not by means of constraint and necessity, 
but by grace, which is a force acting from within freedom itself. 
That is why the Christian doctrine of grace is the true doctrine of 
freedom. 
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The source of human freedom cannot he found in the natural 
Tnan, for he is not an absolute self-sufficient being possessing in 
himself the source of Bfe. The source of all Hfe goes back to the 
original fount of being, that is, to God. Thus we reach the con- 
clusion that the origin of man’s freedom is in God, man’s freedom 
having the same source as his life. By separation from God, that 
is to say, from the original source of life, man loses Iris freedom too. 

But if we proceed further along this line of argument we reach 
a monophysite position in which the freedom of God is recognized 
while that of man is denied. Man receives a certain kind of freedom 
from God, bur he does not possess that which leads him to God. 
The free response that man has to make to the divine call becomes 
impossible, God responds to Himself. The tragedy in which two 
beings participate is transformed into a tragedy which involves 
action on the part of one being alone. W^ith such a conception of 
freedom the original phenomenon of the rehgious life becomes 
incomprehensible. How then can man’s liberty be saved ? Does 
he possess in himself as a creature the unfathomable source of being ? 
May it not be that man is only a creature, and would not human fife 
then simply have value as an event occurring at the centre of the 
divine life ? 

Pantheism, which regards man as a manifestation of divinity, is 
not only incapable of helping us but it means a definite anniliilation 
of freedom. Pantheism is monophysitism pure and simple for 
which there is no Uberty but that of God, a liberty which is identical 
with necessity ; it is a system winch leaves no place for human 
freedom. But freedom is also denied in theistic dualism which secs 
in man sim ply a creature not possessing in liimsclf the source of 
being ; it is denied also in pandieistic monism wliich sees in man 
nothing but a fragment of the divine. Thought refuses to discover 
any foundation for human freedom. Dualism, the philosophy of 
transcendence, as well as monism, the philosophy of immanence, 
have to refer freedom back to God as die original source of being. 

It is Christianity alone wliich can comprehend the fundamental 
mystery of human freedom which is inseparably linked with the 
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tinion of the two natures of Christ the God-Man, a union which, 
however, does not in any way exclude their distinction. The 
source of man’s freedom is in God, and that, not in God the Father, 
but in God the Son. But the Son is not only God but man in the 
absolute and spiritual sense of the word, that is the Eternal Man. 
The freedom of the Son is that in which and by wliich the free 
response to God is effected. It is the source of the freedom of the 
whole human race, for this freedom is not only that of the natural 
Adam but also that of the spiritual Adam, that is, of Christ. It is in 
the Son that the free response is given to the appeal of divine love 
and to God’s need of His other self, a response which is heard in 
the heavenly and spiritual sphere and which is re-echoed upon earth 
and in the natural world. The freedom of the Son of God has its 
source in itself and in Him. It is the freedom of absolute spirituality 
undetermined from without. But the whole generation of Adam 
is in the Son of God, and it finds in Him die inner source of its 
hberty which is, not only a freedom like God’s, but freedom in 
relation to God and in its attitude towards Him. To receive the 
freedom of Christ is not only to receive the freedom of God but to 
receive also, by partaking of Christ’s human nature, that freedom 
which enables man to turn to God. It is thus the power of becoming 
God’s free sons and so making that loving response to God which 
He needs. 

It is therefore not a question of either monism or dualism but 
rather of the divine-human mystery of the two natures of Christ, 
and also, consequently, of the two natures of man. The mystery of 
human freedom and the solution of its inherent tragedy must alike 
be sought for in the dogma of the divine-human nature of Christ. 
Monophysitism, to which our thinking naturally inclines, can only 
be banished by Christological thought. Christ is man in the absolute 
sense and not merely God, and it is for this reason that in Him also 
human freedom is a factor to be considered. In the work which He 
accomplished not only the divine but also human nature, that of the 
heavenly Adam, played its part. 

The whole of mankind participated through Christ in the work 
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of salvation and in the deliverance of the world. The whole human 
race offers in Christ a free response to God. We belong to the same 
race as Christ and through His humanity we are associated with 
His human freedom. Through Christ we have our part in the 
Second Hypostasis, in the divine mystery which transpires within 
the inmost depths of the Holy Trinity. 

The spiritual man enjoys freedom because he belongs to the 
generation of the Son. In Him is revealed the source of human 
freedom which comes from Christ. The freedom of the Son is to 
be found in the unfathomed depths of the human Hypostasis in the 
Divine Being. The freedom of those who belong to the generation 
of the New Adam is associated with love, that is free love, or rather 
freedom in love, and the fatal effects of evil are overcome. To 
perceive the mystery of human freedom is to be victorious alike 
over monism and duahsm, and to share in the mystery of the two 
natures, which is the mystery of Christianity. 

God wills man’s being. He does not will merely the existence 
of a divine nature but also of a human. God has not created human 
nature simply to destroy it. He longs for His other self, loving 
and beloved, for God is infinite Love, and Love cannot rest shut 
up within itself ; it is always moving out to others. God finds in 
His Son His Friend, both loving and beloved. It is in the Son that 
the response of the Heavenly Man to the divine love takes place. 
But love can only be free and it is love of this kind that God wants. 
The activity of free love, welling up from unfathomable depths, is 
accomplished in the Son, and it is through the Christ that this 
experience transpires in all the children of the spiritual Adam. In 
the Son the unique spiritual man and the whole spiritual race of 
mankind are mysteriously united. Here individualist isolation is 
impossible. The absolute Heavenly Man is both the unique Man 
and the whole of soborny humanity. Not only is the lost and 
shattered freedom of the Old Adam re-established in Christ but 
the higher hberty of the New Adam is also revealed to us. 

This freedom is quite different from the first kind of freedom 
for it is united to love and illuminated by it from within. The 
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freedom of the spiritual Adam is sanctified by grace and it is through 
the Son that man receives it. This grace is not a constraint put upon 
the freedom of man, and it is not imposed upon him by exterior 
authority. In the grace which comes from the Son not only 
divine but also human energy is at work. Grace acts like a third 
and higher sort of Hberty. The mystery of grace and its inner 
umon with freedom is again the mystery of the union of the two 
natures. Grace proceeds not only from the divine nature of Christ, 
but also from the human, and from ffis heavenly humanity. 
Here we see the third kind of freedom, namely, that of man, in an 
active and illumined state. It is, in fact, freedom united to grace 
and love, and sanctified by grace. Moreover, that which occurs 
in time and on earth occurs also in heaven and in eternity. The 
humamzation of God takes place exotericaUy on earth in the time 
process, but esoterically in heaven and in eternity. This is the 
mystery of the spirit in which the Son is eternally begotten of the 
Father. 

Grace is the realm of the Third Hypostasis, that of the Holy 
Spirit. In this kingdom of the Holy Spirit the freedom of God is 
opposed to that of man nor is freedom in antithesis to grace 
which itself acts from within the sphere of hberty. The divine 
mystery of Hfe is accomphshed. God meets the beloved and the 
reciprocation of His love is infinitely free. The mystery of the 
unity between two persons finds its solution in the Trinity. No 
resolution of the relations between God and man is possible apart 
from the Third Person, that is, apart from the Spirit Who is Love 
realized. The kingdom of Love in freedom is the kingdom of the 
Trinity. The experience of freedom and its inherent tragedy bring 
us to the Trinit7. It is only within Christianity that the fulness of 
human liberty exists, for nothing external can comprehend it. 
Abstract monotheism is always despotic, for it regards God as an 
absolute monarch and leaves no place for freedom. Only the 
rehgion of God in Three Persons succeeds in definitely getting past 
this monarchist or imperialist conception of God by revealing the 
life of God as a divine Trinity and thus vindicating liberty. 
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The mystery of the Cross is the mystery of freedom. God the 
Son, veiled beneath the form of a crucified slave, does not force 
recognition of Himself upon anyone. His divine power and glory 
are manifested in the activity of faith and of free love. The 
Crucified addresses Himself to the freedom of the human spirit for 
without a free and truly heroic act on the part of the spirit there can 
be no recognition of Him as God. A crucified God is hidden as 
well as revealed. The constraint exercised by the natural world 
wholly disappears in the process by which the divine is revealed, 
for everything turns on the existence of an inner freedom. The 
natural man, obsessed by the forces of the external world, sees 
nothing in the Crucified but a man suffering torture and humiliation, 
and the consequent defeat and annihilation of truth so far as this 
world is concerned. Divine truth seems to be powerless. Is it 
possible that God can appear here below not as power forcibly 
transfiguring and overcoming life, but as crucified and to all 
appearance impotent when confronted with the forces of this 
world ? 

It was here that the Jewish people were led astray by refusing to 
recognize in the figure of the Crucified the expected Messiah and 
Son of God. The true Messiah, according to them, must appear in 
power and glory, and by founding a powerful Kingdom of Israel 
end the existence of suffering and evil. The Cross of Calvary 
was a stumbling-block for the Jews and remains so to this day for 
most of the Aryan race as well, for they expect the manifestation of 
the truth in power and the victory of truth in the visible world. 
This temptation means nothing more nor less than a denial of aU 
freedom of spirit, an inability md even a refusal to see, beyond 
material humiliation and defeat, the invisible spiritual triumph of 
divine truth. The coming of the Son of God and the Messiah in 
His power and glory as the King of the world and as a conqueror 
would have been the end of the freedom of the human spirit and 
the realization of the IQngdom of God by means of necessity and 
compulsion. 

Atheistic Communism, which involves the superseding of 
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Chnstianity, has as its goal the realization upon earth of a realm of 
justice and. a Kingdom of God here below, without a belief in God 
or in the Cross and in crucifixion. But the religion of truth 
crucified is the religion of the freedom of the spirit. Truth crucified 
possesses no logical nor juridical power of compulsion and it 
its appearance in the world as infimte love, and love does not 
compel , rather it makes man mfimtely free. In the sphere of love 
everything becomes near to us in spirit ; in love we are freed firom 
all that is strange and hostile and so attain the fulness of liberty. 
Freedom must bring us to love, love must make us free. The grace 
of Christ is just the mystery of freedom which loves and that of 
love which sets us free. On the Cross His grace was made manifest. 
In the suffering of the God-Man wilhngly endured, which sets men 
free, there lies hidden the mystery of Clnistian love. 

VI 

In the social, exoteric, and historical life of the Church authority 
plays a prominent part. The outward expressions of authoritarian- 
ism loom largely in the history of the Christian nations. But what 
is the explanation of authority in Christianity which is the r elig ion 
of freedom ? From the point of view of Ae phenomenology of 
rehgious experience authority is a secondary and not a primitive 
phenomenon and always presupposes both faith and freedom. 

The authority of Popes and Councils is not that of an external 
reality which can force us to recognize it. Material constraint in 
matters of faith has been a manifest betrayal of Cbrisrian principle. 
If we do not beHeve in Popes or Councils, and if we do not see in 
them spiritual realities, then they possess no sort of authority over 
us. We shall then regard their claims, so frr as we are concerned, 
as an outward restraint imposed by the material and natural world, 
like a blow from a stick or the fall of a stone. In order that they 
may have authority over us, we must endow the Coundl or the 
Pope with the attributes of authority by an act of faith. If the Pope 
condemns a book or the opinions of a fervent Roman Cadiolic his 
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action has a profound importance for the person concerned because 
it proceeds from recognized authority. But if the Pope condemns 
a book or the opinions of a man who does not beHeve in the 
Roman Catholic Church, then his action is quite meaningless and 
has no value for the man concerned. 

It is absolutely impossible to conceive or to justify the naively 
realist idea by which authority is accorded a primacy over the 
freedom of the spirit. An authoritarian attitude of mind which 
rejects freedom always proves to be possessed by a naive reahsm, 
and, so far as it is concerned, authority is an external and objective 
reahty like others which exist in the natural world. It is, in fact, 
always an indication of reHgious materiaHsm. For a mind of 
this type the authority of the Pope possesses a right to constrain 
analogous to that possessed by material objects. The spirit remains 
passive in the act of perceiving and accepting an authority of tliis 
sort. But the spirit does not remain passive except in the perception 
of objects belonging to the empirical and external world, for in 
order to conceive and recognize these objects the free action of the 
spirit is not essential. But the spirit is active when it is a question 
of perceiving or accepting the reaHties of the spiritual world. In 
this case naive realism is quite impossible. 

The Pope is not an empirical external reahty and he cannot be 
accepted in his quaHtative authority apart from the active occur- 
rences of the spiritual life. His authority is invisible and like all 
invisible things can only be demonstrated by faith. His authority 
remains hidden and invisible for tliose who do not beHeve as Roman 
CathoHcs do. ConciHar authority is also something invisible which 
can be revealed only by faith, and it possesses no external or tangible 
proof of its authenticity. The only true Council which can claim 
authority is one in which the Holy Spirit is at work ; but the action 
of the Holy Spirit cannot be demonstrated by proof of a purely 
outward nature. A Council acquires recognition as true and 
authoritative through the sobornost of the Christian people. And 
even in Roman CathoHcism, with all its extreme authoritarianism, 
the infaUibUity of the Pope had to be proclaimed by the Vatican 
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Council in spite of everything ; that is to say, it had to be recognized 
by the Roman Catholic world in order to enjoy authority. There 
is, in fact, in the very idea of authority and infallibility an inner 
contradiction which Roman Catholic thinkers have been unable to 
resolve. The freedom of the spirit is, inwardly and ideally speaking, 
prior to authority, though, of course, not always so from Ae sodal 
and psychological standpoint. Liberty is at once more original 
than authority, for the origin of the latter is in Hberty. The seat 
of authority is not in the object but in the subject. Authority 
means one of two things ; it is either our free acceptance of a 
certain principle, or else the enslavement of the spirit. 

Authority does not provide us with any outward demonstration 
of truth which is unshakable, tangible, or coercive in character ; 
it provides no escape from the burden of freedom. The outward 
signs and criteria of religious truth which are given to us as con- 
stituting authority, that is to say, that are naively displayed as 
empirical reaHties capable of bringing conviction, are always a 
snare and a delusion ; they reflect the inner occurrences of spiritual 
experience. There are no compelling and material proofs of reli- 
gious truths, nor can there be any. The criterion is in ourselves, not 
outside. The authority of (Ecumenical Councils which are the 
source of Orthodox truth also demand our individual sanction, our 
own acts of freedom and of faith, as well as our spiritual life and 
experience. An (Ecumenical Council is not true for me unless it 
is an inward occurrence of my own spiritual world, that is, an experi- 
ence Hved out in me and in the inmost depths of my spirit. A 
Council, in so far as it is simply a projection upon the outward 
historical plane, has only a secondary and reflected significance. 
Nothing possesses authority for me save that which is recognized 
as truth in my own spiritual world, as a genuine contact with 
primary reafity having its origin in the primordial freedom of my 
spirit. 

Papalism only succeeds in making an illusory escape fi:om these 
difficulties, which are indeed inseparably connected with the very 
conception of an external authority requiring tangible evidences of 
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truth. Its sphere of activity is secondary and not primary. Even 
if we grant papal infallibility to be the unshakable criterion of all 
rehgious truth, the truth concerning this infallibility has itself no 
external and unshakable authority upon which to rest, for it is 
cradled in freedom and owes its very choice to freedom itself By 
entering upon the domain of the criteria of authority we restrict 
ourselves to secondary activities. The truth of the supremacy of 
freedom over authority” is not a truth of psychology, for psycholo- 
gical processes are diverse and complex, but it is a truth of the spirit, 
of the basic and original Hfe in its initial phenomenon. The first 
and last criterion of truth is in the truth itself, just as the first and 
last criterion of the knowledge of God is in God Himself. The 
authoritarian mind seeks for criteria of God in the lower world of 
nature because it has no faith in those of the divine world. This 
means an assimilation of the spiritual to the natural world, of the 
Eangdom of God to the kingdom of Caesar. The appHcation of 
principles of this kind always means the subjection of the Church 
to the State, and presupposes a faith in the State as great as that in 
the Church. 

In Orthodoxy the conception of authority has not achieved a 
more proformd development, but its superiority to that of Roman 
Cathohcism is due to its greater freedom of spirit. Khomiakov 
completely rejected authority in Orthodoxy and he made freedom 
the foundation of authority. The principle of freedom in Ortho- 
doxy is not associated with individualism and with the affirmation 
of the right to freedom of each isolated individual, for freedom 
depends on sobornost ; it is freedom in love. . Nevertheless in 
Orthodoxy the authority of custom and the union between the 
Church and the State which controlled it has been very strong. 
Authority rests with the whole Church, which is a mystical and 
spiritual organism whose authority is not external and material but 
inward, and part of the spiritual life in sobornost. 

Authority of an inward and spiritual character presupposes 
freedom and rests upon it. The refusal to recognize the freedom of 
the spirit is one of the temptations of the devil which Christ re- 
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pelled. in the wilderness. Truth must correspond to my spiritual 
nature and life. It cannot be something external imposed upon me 
by force. In the spiritual world there is no despotism and com- 
pulsion is wholly out of the question. There must be a close and 
intimate kinship between myself and the mystery which is to be 
apprehended. The truth of the divine life cannot be imposed upon 
me because the very meaning of this truth presupposes my freedom. 
The slavery of the spirit, reflected in purely authoritarian embodi- 
ments of the rehgious consciousness, is only the result of a freedom 
which has been defeated from within by evil. Apart from freedom 
there is no spirit and apart from spirit there is no freedom. An 
authoritarian form of piety is merely the expression of a low level 
of spirituaUty and of natural ’’ rehgiosity. In the higher stages we 
pass beyond authoritarianism. But this does not mean that the 
authoritarian expressions of the religious life have lost their meaning 
in relation to the historical development of Christendom and that 
they must therefore be openly repudiated, for it is impossible to 
get the better of authoritarian forms of religion by external measures, 
nor can they be forcibly rejected. To rise above them is an inward 
and spiritual process. Freedom cannot be accepted from without. 
Freedom in science, art, society, and in love can only be achieved 
by a free spirit. Souls in bondage can create nothing free. 

Whatever may be the level attained by man as a psycho-corporeal 
being he cannot lay claim to pure autonomy which requires man’s 
spiritual estate for its manifestation. The claim to freedom in 
a general sense is a false one, for freedom has to be manifested in 
spiritual life and experience and is not the result of declamation. 
This is why the freedom demanded in revolutions habitually gives 
rise to new forms of tyranny and slavery. Freedom cannot be 
exacted by force, for one must first possess it in oneself and it must 
be discovered from within. The development from heteronomy 
to autonomy in religion can only be the result of spiritual growth. 
Christian experience is not exclusively personal and individual, it 
is also soborny and collective. The Christian world is an integral 
spiritual organism, and, Hke all organisms, it possesses a hierarchic 
K 145 



Freedom and the Spirit 

structure. That which transpires upon the highest levels of the 
spiritual life has also an importance for the very lowest, and in some 
measure sustains every other part of the spiritual Hfe. 

Above all, heteronomy has a social and historical significance, and 
though it has no connection with truth itself it is related to its 
activity in history on the social side. While heteronomy must be 
regarded in the hght of autonomy, just as necessity must be envis- 
aged from the point of view of freedom, yet in practice the idea of 
autonomy itself is developed by a philosophy which" is at the mercy 
of an evil individualism itself die product of division ; thus auto- 
nomy is affirmed as against heteronomy as if it were the revolt of 
the reUgious individual against religious society. The alSFirmation 
of rehgious freedom in Protestantism contains an undoubted truth, 
but from the Orthodox point of view this freedom has been 
affirmed by way of “ protestation,” that is, in a negative rather than 
in a positive fashion, and even the problem of freedom has not been 
sufficiendy deeply imderstood. The Protestant mind inclines 
towards individualism. The life of the spirit is the life of the soul 
which looks towards the spiritual world and to which divisions and 
“ extrinsicisms ” are completely alien. The fault does not lie in 
the fact that Protestantism makes an exaggerated claim for the 
freedom of the human spirit, but that it does not make a sufficiently 
deep and radical affirmation of it. Protestantism inclines towards 
monophysitism, or the denial of man and of human freedom, and 
an extreme antithesis between freedom and grace. German 
idealism, which developed on the spiritual soil of Protestantism, has 
indeed rendered notable service in the struggle for the freedom of 
spirit and has stated and justified the idea of autonomy (Kant, Fichte, 
Hegel). But German ideaHsm is also infected by monophysite 
heresy, for while recognizing the divine freedom it ignores that of 
man. The merit of the great German ideaHsts lies in their doctrine 
of freedom as the result of a higher spirituality and not as an external 
claim preferred by those who are themselves spiritually enslaved. 

At any rate we must recognize the fact that the whole controversy 
between the autonomous and the heteronomous belongs to the 
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secondary rather than to the primary sphere of reahty. Autonomy 
is a correlative of heteronomy. There is no formal autonomy in 
the inmost depths of spiritual freedom, for there is no distinction 
there between autonomy and “ theonomy.” A free theonomy 
transcends both autonomy and heteronomy. For autonomy itself 
is a completely formal conception of freedom, and in fact it affirms 
the latter on behalf of the natural Adam without any understanding 
of why it is necessary. Autonomy and heteronomy are juridical and 
not spiritual categories depending upon the reqxhrements of a 
divided world in which coercion is a dominating principle. But 
freedom is a spiritual category belonging to a much more profound 
range of experience than the conflict between autonomy and 
heteronomy. A world in which autonomy is ajflirmed in opposition 
to heteronomy has already forfeited the freedom of the spirit. An 
autonomous consciousness is essentially formal and belongs to a 
stage in the spiritual Hfe in which freedom is without a defined 
objective, in which a man wishes to be free from all arbitrary 
exterior restraint, to be self-determined according to his own will, 
and to hve according to his own principles. Autonomy is thus not 
only opposed to heteronomy and righdy so, but it is also in conflia 
with theonomy ; and here it is at fault, A more profound and 
positive truth is to be found in the fact that none of us can hve 
solely according to our individual principles, nor can our freedom 
remain negative, formal, and without an object, but it is, rather, 
essential to that response which God demands from us and to our 
conversion to the divine Hfe. The freedom of the Old Adam, of the 
natural man, is purposeless and infantile, a mere desire to escape 
from our swaddling-clothes. The freedom of the New Adam, that 
is, of the spiritual man, is, on the other hand, a freedom which 
possesses a definite content ; it is inward and positive, a desire to 
hve for God and m God. In fact both heteronomy and autonomy 
are characteristics of immature minds, which lack true spiritual 
freedom, and which have failed to grasp the fact that freedom is 
neither a claim nor a right, but rather a burden to be carried and a 
duty to be performed ; still less is it reahzed by such minds that 
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God needs human freedom in order to carry out the purpose which 
He has conceived for man. Freedom is a “ concentration ” not a 
“ dissipation ” of spirit ; it is austere and difficult. The free hfe 
is the most complex while the easy hfe is that which is subject to 
restraint and necessity. Freedom entails suffering and tragedy. 
The abandonment of freedom brings with it an apparent rehef 
from the sufferings and tragedy of life. Heteronomy involves 
the conception of God as an Oriental despot demanding a slavish 
submission from His servants. It is the idea of God which is 
mirrored in the sin of natural humanity. 

This idea of God has been deeply impressed upon the Christian 
world and continues to exercise an influence even to-day. Man is 
the slave of God, the subject of an autocratic potentate, who must 
carry out Ms Master’s will whatever it may be. The Fall is a formal 
transgression of the will of the Lord, an act of disobedience to the 
law of the Master of life. A formal and juridical interpretation of 
the Fall means also a formal and juridical interpretation of Redemp- 
tion. God, personified as an autocrat and a despot with limitless 
power, demands from man, not the performance of a truth and a 
righteousness wMch have a meaning for Mm and some correspond- 
ence with Ms spiritual nature, but the carrying out of His formal 
will and of His orders, even if they are devoid of meaning and 
completely transcendent so far as human nature is concerned. Man, 
so it is held, must carry out the will of God without even asking in 
what tMs will consists and what it means. But the fulfilling of the 
will of God does not enhghten us as to its nature, and in tliis case 
the question is still put in a juridical fasMon. If God is infinite love 
one consents to do His will, however difficult it may be *, but if 
God is hate, one would refuse to do His wiU, even were it easier. 
In one’s picture of God one cannot separate the idea of God from 
IntelHgence, Love, Truth, Righteousness, and Beauty. Such a 
separation means slavery for the spirit, and God becomes simply an 
Asiatic despot. 

The controversy bearing on tMs subject as to whether God is 
subject to truth and righteousness, as Plato thought, or whether He 
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is absolutely free, and truth and righteousness are merely His desire, 
as Duns Scotus thought, is based upon a separation between that 
which cannot be separated. \^e cannot say that God is subject to 
truth and goodness as to principles which control Him, nor can we 
say, on the other hand, that truth and goodness are not what God 
desires. A dissociation of this kind is not apphcable to the divine 
nature, and it is, moreover, quite as impossible to conceive of God 
from the point of view of human morality as it is to regard Him 
as a despot. It is quite impossible for God to will what is 
meaningless, not because He is Hmited by truth, goodness, and 
beauty, but because He is Truth, Goodness, and Beauty, and 
because freedom and the necessity of Truth, Goodness, and Beauty 
are identified in Him. God cannot will that which has no meaning 
because He is Meaning, and Meaning is the immanence of His idea. 
The W^isdom inherent in God cannot will bondage because that is 
an evil. God can only will freedom because it is His idea and His 
plan for the world. He cannot desire that man should carry out 
His will in a formal spirit of blind submission, because His will 
cannot be separated from the idea of God, of Meaning, of Truth, of 
Righteousness, and of Freedom, without which there is neither 
Meaning nor Righteousness. Above all God expects freedom from 
man. 

Such then is, God’s will, which is inseparable from the very idea 
of God and which must therefore be fulfilled. Moreover, in order 
that the will of God may be fulfilled, I have no right to regard 
myself as a slave, for I must be spiritually free in order to perform 
it. It is in the fuU Hberty of the spirit and as a spiritual being that 
I must submit to the wiU of God. We are no longer slaves, but sons 
possessing freedom which has been bought for us at a great cost. 
In the Son the Father is revealed as infinite love. We can no longer 
regard God as a sovereign exacting obedience to His will and a 
formal submission to Flis power, since such a conception is due 
entirely to the oppression exercised by sin upon the natural man. 

If freedom cannot be opposed to grace neither can it be opposed 
to humility, which is an inner spiritual phenomenon itself depending 
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upon freedom. Without freedom there can be no humiKty, 
otherwise it would be valueless, save as throwing Hght upon the 
nature of humanity. Humility is the victory achieved through 
freedom over all the pride which arises from self-assertion and over 
all those hatreds which spring from the lower aspects of our nature. 
Humility is the way to rebirth and to the centring of Hfe, not on 
that which is without, but on that which hes in the innermost 
depths. Humihty is not the outward submission of our own will 
to the will of a stranger, and so far as religion is concerned, it bears 
no sort of resemblance, for example, to the submission of members 
of the Communist Party to the discipline of the central committee. 
For in submission of this kind human nature remains unchanged 
and the relationship between man and the force to which he submits 
is an entirely pagan one, while in the experience of true humihty 
human nature is transformed and enlightened. Humility is an 
activity of man which is directed towards himself and it presupposes 
an intense freedom of the spirit. It means freedom from the 
influence of everything arbitrary, external, and alien to humanity. 
It is the way to freedom of spirit, to the rejection of everything that 
can enslave, and to that inner freedom which overcomes all the evils 
of life.' A servile conception of humility distorts the true meaning 
of Christianity and the spiritual life. 

Humility is both the source of spiritual peace and also a means of 
union with powers higher than our own, nor has it any connection 
with that slavish submission which comes from the absence of 
peace and unity and the experience of division and estrangement. 
To subdue our wills is to experience the greatest freedom and to 
liberate them from influences of a lower kind. Humility is one of 
the paths to freedom ; it does not involve heteronomy in any sense 
of the word and its manifestation in the hfe of the greatest saints 
and mystics is that of a completely autonomous species of religious 
experience. An act of humility is not the act of a will alien to my 
own, but that of my own will enlightened and transfigured by a 
higher spiritual nature. For example humihty towards an elder in 
the shape of the submission of my will to his spiritual direction is 
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an. entoly voluntary act, an act of freedom and not one of forced 
submission. By egoistical self-assertion I destroy my own freedom 
and am virtually reduced to non-existence. Humility means the 
abandonment of self-centredness for God-centredness. The 
autonomy of ethics, science, art, law, and economics asserted by 
modem history is not the autonomy of man himself. In faa it 
means freedom for everything but man, who thus becomes the 
slave of autonomous ethics, science, law, and economics. 

VII 

Does Christiamty recognize freedom of conscience and religious 
toleration ? 

This is a question with a history written in blood and tragedy. 
The Christian world has gone astray. V7hile fire and the sword, 
the most hideous of passions, and all the extremity of violence have 
found employment in the service of the religion of love and freedom, 
it has been left to men utterly indifferent to all religion to defend 
freedom of conscience and religious toleration. 

For one who beHeves in nothing and is indifferent to truth it is 
easy to be tolerant towards every behef. But the real problem is 
how to reconcile an ardent faith arid devotion to sovereign trath 
with a toleration for erroneous behef and a denial of that tmth ? 
Is not rehgious toleration always a proof of indifference ? So at 
any rate those Christians think who deny hberty of conscience. 
The defence of the spirit of toleration has become the prerogative 
of Hberahsm and of a humanism which possesses no religious faith. 
Freedom of conscience is affirmed as a formal principle having no 
relation to any positive truth whatsoever. Religious men beheving 
in a positive truth free from all error have only defended freedom of 
conscience when their own faith was persecuted and oppressed. 
The Roman CathoHcs, who are the least mclined to recognize the 
principle of freedom of conscience, appealed in Russia to that 
principle when the Roman Cathohc faith was oppressed and its 
rights restricted. Christianity in the person of the apologists and 
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doctors of the Church during the period of the persecutions before 
Constantine the Great maintained the cause of freedom of conscience 
in matters of rehgion. But when Christianity became the dominant 
religion we hear no more of these arguments in favour of religious 
freedom, and, on the contrary, we find appeals to force against 
heretics and dissenters and to the intervention of the sword of the 
State in questions of faith. This, then, is how the question arises 
historically and it has been a fruitful source of lying hypocrisy and 
a gross utihtarianism. 

But how are we to put this question of reHgious freedom from 
the Christian point of view ? How can it be stated in its iimer 
essence and free from all human interests and from all the positivism 
and utihtarianism which are historically interwoven with Christian- 
ity ? Christianity is exclusive and cannot tolerate any approach to 
error. It cannot be indifferent as to whether men prefer a he to the 
truth, because it cannot recognize them as being of equal value. 
A formal hberaHsm which is indifferent to truth is alien to Chris- 
tianity, which cannot therefore defend freedom of conscience by 
recourse to its arguments. Christian Hberty is not the formal and 
meaningless hberty of the natural man ; it is not a right as in 
humanistic hberahsm ; it is an obhgation and a duty to God, and if 
Christians have to maintain the cause of freedom of conscience it 
certainly cannot be by appealing to hberalism, and to the formal 
and juridical arguments which are employed by a world which is 
indifferent to faith and truth of every kind, and which chngs to the 
freedom of untruth and evil. Those who deny the very existence 
of the rehgious consciousness cannot defend the liberty of religious 
thought except in a purely external fashion, for it is only useful 
from their point of view as a protection for their own right to 
atheism and untruth and to preserve their tranquil enjoyment of 
error. But is is only in Christianity that freedom of conscience has 
any inner meaning or religious justification. Christianity demands 
toleration for the inner experience and spiritual development of the 
human soul, because freedom is part of the Christian faith, and 
because Christianity is the rehgion of freedom. God Himself is 
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infinitely tolerant towards the evil of die world. He bears with the 
greatest of wrong-doers for the sake of freedom. Christianity 
asserts freedom of conscience materially and in no formal sense, 
and it does this, not because it is indifferent to truth nor because 
it is tolerant of untruth, but rather because it beheves in truth 
which is the revelation of the freedom of the human spirit. Christ 
opened up for us a freedom of the spirit which knows no limits 
and sealed it with His blood for all etermty. Faith in Calvary is 
faith in freedom. 

The demand for freedom of religious thought in Christianity is 
far more profound than it is in hberal, humanist, and non-religious 
circles. Every form of coercion of the human soul in matters of 
faith is a betrayal of Christ, a denial of the very meaning of the 
Christian religion and of the nature of faith itself. Man has to be 
tested through freedom in order that he may know how to win 
the victory freely over the things which try him. Man must seek 
diligendy for the truth. The denial of religious freedom, fanatical 
intolerance, and coercion in things spiritual all spring from the idea 
of salvation by compulsion, an idea opposed to the whole meaning 
of Christianity. God Himself could have saved the whole human 
race by force had He wanted to, and in a far more radical fashion 
than the hierarchy or the State could ever do. But God does not 
wish to impose salvation upon anyone, for it is quite contrary to His 
plan for man and for the world. God awaits man’s free response 
to His call, He wants the unforced love of His other self God 
might say as man does, “ You cannot love to order.” Force 
cannot open the way to Paradise, 

The idea of salvation by compulsion, which has had such fatal 
consequences in history, is due to a false identification of the 
Kingdom of God with the kingdom of Caesar, by which the spiritual 
world is degraded to the level of the natural. In the kingdom of 
Caesar coercion and slavery are everywhere in evidence, whereas 
the spiritual world, the Kingdom of God, is an order of Hberty. 
Nobody can be saved by coercion because salvation presupposes an 
act of freedom and because it is the iimer illumination of freedom. 
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The history of Christianity is full of acts of violence, but these form 
no part of the spiritual order of things, nor have they any connection 
with, the inner history of Christianity ; they belong rather to the 
social activity of mankind and are determined by the prevailing 
condition of the natural man. Though mediaeval Christianity 
witnessed only too many acts of violence and bloodshed, Christian- 
ity itself is not responsible for these things but rather human nature, 
which was only being Christianized with some difficulty. The 
things for which the Catholic Church has been commonly blamed 
shoidd rather be laid at the door of the cruelty of human nature. 
But the question of religious freedom is not a historical problem, 
it is the question of the very essence of the Christian faith. From 
this point of view religious toleration is not the tolerance of the 
erroneous opinions of man, but a feeling of love and soHcitude for 
every human soul. 

Man comes to God by many arduous ways and through much 
suffering, through the experience of life’s tragedy, and through 
spiritual struggle. Trials beset his path in those personal experiences 
which belong to each individual alone. None of us can claim to 
possess truth in its fulness while regarding our neighbours as 
completely in error. Fulness and completeness are to be found in 
God alone, and aU we can grasp is but a fragment of the truth, for 
only a few stray beams of its light become visible to us. The 
restriction and denial of freedom of conscience means the mechan- 
ization and the materialization of the rehgious life and the denial of 
the spirit and spiritual life which are essentially free. The present- 
day revolt of man against coercion in matters of faith and religion 
is completely justifiable. This revolt can and does bring in its 
train certain fatal consequences and may mean a loss of faith, yet it 
contains an inner moment of truth, namely the truth of freedom. 

It is impossible to build the Kingdom of God by force ; it can 
only be created in freedom. It was the use of force which brought 
to an end the various historic theocracies and their fall was provi- 
dential. Without man and without human freedom God cannot 
and win not establish His Kingdom, which is of necessity human as 
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well as divine in character ; and here we have a truth which man 
must pursue to the very end* Nothing in this world can arrest its 
progress because God Himself wills that man should completely 
fulfil his freedom and come through liberty into the divine fulness. 
Man must pass through the tragedy of freedom in order to reach 
its final issue in the freedom of Christ, that is, in the third kind of 
freedom. Freedom is man s fate and destiny, however paradoxical 
that may appear. The fanaticism which inspires to violence is only 
a form of madness which proceeds from the incapacity of the 
natural man for receiving into himself the truth of the spirit and 
of Christianity in all its divine fulness. Fanaticism means the 
imprisoning of the spirit ■within the passions of the soul and the 
body, the stifling of the spiritual man by the natural, and it is in 
continual conflict with even the most elementary laws of spiritual 
hygiene. For when man nourishes hatred in the name of love, 
when he has recourse to violence on behalf of freedom, he is ^juite 
clearly mad, and has lost his ‘‘ psychical ” equilibrium as a result of 
his powerlessness to receive within himself the truth of Christianity, 
Nothing is more difficult for man than to accept the freedom of 
truth 'Within himself and to remain faithful to it. His ideas become 
confused and his heart bums within him. The evil which he 
compasses appears to him to possess a good motive. Now it is 
true that the Greek world was certainly more balanced and less 
prone to violence than is the Christian world, but that was because 
it did not have to accept for itself the supreme truth of freedom. 
It is this truth which has proved to be too heavy a burden for 
humanity, and having remained for long unapprehended it has been 
the origin of hitherto unprecedented violence. 

It is through the tragedy of freedom that Christian renaissance 
on a world scale will take place. The Christianity of the future 
will be a Christianity of the freedom of the spirit which has success- 
fully passed through the trials of freedom by overcoming the 
temptation to refuse them. Christianity can be renewed not 
through opposition to that which is etemd, but through the birth 
of a new soul able to apprehend its immutable truth. This new 
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soul can only accept a Christianity of the freedom of the spirit, for 
the bondage of the spirit and the tyranny and coercion from which 
it suffers is part of the kingdom of Antichrist, The freedom of 
the spirit has been the fundamental theme of Russian reHgious 
thought. Slavophiles maintained the freedom of Christianity, and 
the greatest apostle of it was Dostoievsky himself. 

The problem of the freedom of the spirit lies at the very centre 
of the Christian consciousness, and the problems of evil and of 
redemption, and that of man and his creative powers, are closely 
connected -with it. Creation is impossible under the dominant 
influence of an authoritarian mentality. Creative life cannot 
simply consist in obedience and submission to authority. It always 
presupposes the freedom of the spirit and is indeed the manifestation 
of this freedom. In creation something else besides humility always 
has its part to play, for, though humility is an indispensable moment 
of the spiritual life, it does not mean that there is no place at all for 
the daring of freedom. The denial of freedom means a curtailing 
of human individuality and the extinction of the spiritual Hfe 
of man. Individuality revolts against transformation into an 
automaton. The idea of Christian freedom, considered funda- 
mentally with aU its consequences, presupposes the affirmation of 
freedom in all spheres of human creativity, in science, philosophy, 
and art, in social relationships, and in love. Coercion in these 
matters has no value whatever from the Christian point of view. 
In all spheres of creation the truth of Christ must be revealed in 
the very depths of liberty. Science, art, society, like the free love 
between man and woman, must serve the truth of Christ and must 
turn their creative forces towards God as the manifestation of a 
free love towards God. No outward limitations can be imposed on 
ffeedom of thought and feeling. The life of Christ must be bom 
within them ; the void and non-being of evil and the nothingness 
of all forms of atheism must be clearly revealed. This is the line 
of development, through immanence, the only one which humanity 
can follow, which has brought it to the very climax of the trials 
and contradictions of culture. The final separation of the two 
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kingdoms will take place along this line of freedom which will lead 
definitively either to God or to the devil. 

And the time is coming, indeed it has already come, when 
freedom will be found only in Christianity, when the Church of 
Christ will defend the freedom of man against the violence of the 
kingdom of this world, that kingdom of Cassar which has now 
become definitely irreligious in character. This has already 
happened in Communism, which has destroyed the freedom of the 
spirit and denies personaHty. The denial of the freedom of the 
spirit is precisely the spirit of Antichrist whose coming will be 
marked by extreme tyranny and by the absolute autocracy of the 
powers of this world. Only in Christ’s Church will deliverance 
from this destructive tyranny, this very incarnation of the spirit 
of the Grand Inquisitor, be found. In the kingdom of Christ all 
power and all autocracy, whether indiAtidual or collective, are 
limited, for there only the power of truth and justice are recog- 
nized. The Christian spirit of freedom is directed against all 
tyranny, whether proceeding from “ the left,” “ the right,” or “ the 
centre,” whether it be monarchist, aristocratic, democratic, socialist, 
or anarchist in character. It is not the same thing as the spirit of 
liberalism, which is always indifferent to truth, but it is that of 
sanctified freedom and the freedom of love. The search for the 
Kingdom of God is the manifestation of the freedom of the spirit. 
The Kingdom of God, which is above all the object of our search, is 
the kingdom of the spirit. In the spiritual world external tyranny 
and compulsion of every kind, besides that which results from divi- 
sion, are no more. To attain to the Kingdom of God is to pass into 
a spiritual world where everything differs fiom that which we find 
in this natural world. God will be aU in all and freedom will 
triumph over force. To enter into the spiritual world man must 
make an act of freedom and heroism, and this must not be something 
which he accepts from without but rather that which' he must 
discover in himself. 
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Redemption and Evil 

I 

T he problem of evil lies at the heart not only of Cbristian 
thought and experience but of reKgion of every kind. The 
longing for deliverance from the evil of existence and the 
suffering involved in being itself is the origin of religion. In a 
word all reHgions, and not only those of redemption in the strictest 
sense of the word, promise freedom from evil and the suffering 
which comes from it. In religion man seeks to escape from the 
state of isolation and solitude in which he finds himself in the midst 
of a strange and hostile world ; he seeks to return to the true native 
land of the spirit. Even totem worship meant a search for a pro- 
tector and deliverer from the evil powers of the surrounding world. 

The rationalistic mind of modem man considers the existence of 
evil and suffering as the prindpal obstacle to his faith in God and 
as the most important argument in favour of atheism. It seems 
difficult to reconcile the existence of God, as an All-mercifril and 
All-powerful Disposer with that of evil which is such a formidable 
and powerful element in our world. This argument (and it is the 
only serious one) has become classic. Men lose faith in God and 
in the divine meaning of the world because they find evil victorious 
and because of their experience of the meaningless sufferings of 
which evil is the cause. 

But in the historical development of the human consciousness 
faith in the divine arose just because men experienced great 
sufferings and felt the need of freeing themselves from the power 
of evil. If this evil which confounds our world had not existed 
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man would have been content with this world here below, and 
the latter, free of all evil and pain, would have become his only 
god. Deliverance would not have been indispensable. The 
suiferings of life which attest the existence of evil are a great 
school of religion through which mankind has to pass. A life 
knowing nothing of evil in any shape or form would in this world 
have meant a self-satisfied existence. The existence of evil is not 
the only obstacle to our faith in God, for it is equally a proof of the 
existence of God and the proof that this world is not the only nor 
ultimate one. The experience of evil directs man’s attention towards 
another world by arousing in him a discontent with this. It is 
pessimism and not optimism which lies at the bottom of religious 
experience and the religious consciousness. All religions of de- 
liverance are pessimistic with regard to life generally and the natural 
world, and here Orphism and Buddhism are one with Chrisdanity. 
The positive meaning of being belongs to another order and to the 
spiritual world. Our natural world is apparendy in the viaorious 
grip of the inane for it is dominated by corruptibility and death, 
animosity and hatred, egoism and discord. Man is overwhelmed 
by the meaningless evil of the whole of life. In religion and in faith 
he turns towards the world of meaning and receives strength from 
that world where love triumphs over hatred, union over division, 
and eternal life over death. 

The existence of evil is a problem for theodicy, for the justi- 
fication of God. Why does God allow this terrible evil to exist, 
and why does He suffer it to triumph ? The whole world is fuU 
of discord and bloodshed. Satan and not God seems to be its 
master. Where then is the activity of divine providence ? We 
may remember the argument of Ivan Karamazov about a child’s 
tears which ended in hk refusal to accept a passport to universal 
harmony .1 The Euclidean spirit which refuses to grasp the irra- 
tional mystery of life claims to make a better world than that which 
has been created by God, a purely rational world in which there 
would be neither evil nor suffering. The man who is possessed by 
^ Dostoievsky, The Brothers Karamazov, voL i, chap. 3 , 
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this Euclidean spirit cannot conceive why God did not create a 
happy world without sin and incapable of evil. But the “ good ’’ 
human world of the Euclidean spirit is distinguished from the 
‘‘ bad ” divine world by the complete absence of freedom which 
does not form part of its original design, and man in this case would 
be nothing but a good automaton. The absence of freedom would 
have made evil and suJfering impossible, and man is ready to give 
up his liberty in order to be finally delivered from his pain. In the 
EucHdean world there would be no more free trial or unfettered 
search. The world that God has created is full of evil, it is true, but 
at its heart there Ues the greatest of all goods, namely the freedom of 
the spirit which shows that man bears the divine image. Freedom 
is the only answer to the problem of justifying God. The problem 
of evil is the problem of Hberty. Without an understandmg of 
liberty we cannot grasp the irrational fact of the existence of evil 
in a divine world. There is m the very origin of the world an 
irrational freedom which is grounded in the void, m that abyss from 
which the dark stream of life issues forth and in which every sort 
of possibility is latent. These unfathomable depths of being which 
are prior both to good and evil are incapable of final rationalization, 
for there is always within them the possibility of an itifiux of new 
and obscure forces. While it is true that the Logos brings light in 
place of darkness and that the harmony of the cosmos replaces 
chaos, yet apart from the dark abyss of chaos there would be neither 
life nor liberty, nor indeed any meaning in the process of evolution. 
The dwelling-place of fireedom is the abyss of darkness and nothing- 
ness, and yet apart from freedom everything is without meaning. 
It is the source of evil as well as of good. Thus the fact of evil does 
not imply that all is meaningless ; on the contrary, it actually 
establishes the existence of meaning. Freedom is not created 
because it is not a part of nature ; it is prior to the world and has 
its origin in the primal void. God is All-powerful in relation to 
being but not in relation to nothingness and to freedonl ; and that 
is why evil exists. 

Every serious conception of life implies the vision of evil and the 

i6o 



Redemption and Evil 

admission of its existence. To ignore it or not to see it malfpg a 
man irresponsible and superficial, cutting bim off in some measure 
from the deeper and more profound elements of life. To deny evil 
is to lose the freedom of the spirit and to escape the burden of 
freedom. Our present age has witnessed a terrible increase of evil 
coupled with the denial of its existence. But man is powerless to 
resist evil if he fails to recognize it as such. Human personality 
deceives itself when, having made a distinction between good and 
evil, it thinks itself competent to delimit evil. When we abolish 
such limits and when man finds himself in a state of confusion and 
i n di ff erence, Ms personality begins to disintegrate, for the power of 
conscience is inseparably connected with the denunciation of evil. 
In the coiffusion and state of indifference resulting from the loss of 
the perception of evil man loses his freedom of spirit and begins to 
reach out after a good which is guaranteed to Mm by necessity, and 
thus his centre of gravity ceases to be within Mmself but passes into 
the external and outward, and he ceases to be determined from 
within. Rationalism demes the irrational mystery of evil because 
it demes that of freedom. It is more difficult for a rationalist to 
believe m the devil than to believe in God, and people with tbic 
mentality elaborate a variety of theories wMch deny the pvi's r m c e of 
evil and by means of wMch evil is transformed into a mere insuffi- 
ciency of goodness or else a stage in its development. Evil is dpmVrl 
alike by evolutionists, humanitarians, anarchists, and theosopMsts. 


n 

prodiire^ aoL&Qm within itself . 
The source of evil as well as the source of life is to be fouScTui 
primal irrational freedom and infinite potentiality. Mitial freedom 
was the origin of evil at the Mghest levels of being. The spirit 
wMch belonged to the Mghest degree of existence was the first to' 
separate himself from God hy his own free act, and his self-assertion ' 
and spiritual pride exercised a corrupting influence upon the whole ' 
ordered Merarchy of being. It was in the Mghest ranges of the 
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spiritual and not in the shallows of the material world that evil first 
showed itself. Evil in its origin is spiri.tual by nature and belongs 
to the sjpiritual world. The ewl which we know here below and 
wEiX binds us to the material world is only the result of evil in the 
spiritual sphere. That spirit who once in the heavenly places 
beheved in God fell through jride a^ rebellion to the lower 
regions of existence. The world is an organic hierarchy in which 
every part is linked to another and in which everything that takes 
place in the upper regions also affects the lower. The separation 
from God of one part involved the separation of the whole soul of 
the world with it, including all humanity and indeed all creation. 
The myth of Satan is a symboHc reflection of an event belonging 
to the highest levels of the spiritual world. It was there that the 
clouds firs£ gathered an^ that for the first time fieedom gave a 
negative response to the appeal of God and to God’s need to experi- 
ehoTffie love pT^ self. It is at this point that creation by a 

process of self-affirmation began to enter upon th^^^9|dsolation, 
diviripn^^^^d hatred. Man, together with all creation 
wTS3effirar^ty'%¥^e universe, became separated from God, and 
it was spiritual forces that were responsible for leading him astray. 
Pride is the temptation of a higher order of spirit which seeks to 
put itself m the place of God. 

It is thus that in our own experience of life evil comes to us in the 
first instance through higher spiritual forces, and it is only later 
that it finds expression in our subjection to lower elements and to 
carnal passions. The divine appeal is above all addressed to a spirit 
of a higher order and to the freedom which such a spirit possesses, 
and it is from this that the mitial response proceeds. The material- 
izing of man and his subjection to lower natural elements is only 
the result of an event which has already taken place in die spirituff 
world. Spiritual presumption so far from raising man to the level 
of divinity only leads to his precipitation in the abyss of materiality. 

The myth of the Fall is a symbolic account of events in the spiri- 
tual world which through analogy with our natural world repre- 
sents Satan and man to us as being realities of an external nature. 
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But in the spiritual world there is no such extrinsicism ; the interior 
hierarchy of being has an entirely difierent structure from that of 
the natural world, for within it everything is inward in character, 
and all is in all. That is why in the spiritual world Satan, in so far 
as the higher degrees of the spiritual hierarchy are concerned, and 
man, as king of creation, are inwardly related to one another and 
mutually incorporated. Satan is also an inner reality of the spiritual 
world of man, and he only appears to be something external through 
analogy with the natural world. He is a reality of a spiritual order 
and cannot be conceived in a naive realist sense. He is not the 
autonomous source of evil in his original being but only the mani- 
festation of irrational freedom at the highest spiritual levels. 

The difficulty which thought experiences in explaining the origin 
of evil Hes in the fact that neither mpnisr n nor dualism, to which 
inclines, is able to comprehend this phenomenon. 
The soiree of evil cannot be in God, yet apart from God there is no 
source of being or of life. Evil does not proceed from God, but 
yet there is no other being who, if such existed side by side with 
God, could provide us with an explanation of the origin of evil. 
Evil being absolutely irrational, it is therefore incapable of being 
grasped by reason and remains inexplicable. It has not, nor can it 
have, any basis in reason, and possesses no positive source. It takes 
its origin from the fathomless abyss, from that void to which we 
cannot give the name of existence, and, just because reason is forced 
to discover the meaning of things, evil represents the absolute limit 
of irrationality.^ Evil is non-being and has its roots in non-exist- 
ence. But non-being can have no meaning, for meaning is always 
ontological. Therefore that evil to which a meaning can be 
assigned is thereby transformed into a good. 

Pure monism is obliged to consider evil as a moment within the 
good, as good which we fail to understand or which is insufficiently 
revealed. The Divine Being is unique, everything is in Him and 
everything proceeds from Him. Evil has its source in the Divine 
Being, but it only appears as evil because we see it in part and not as 
^ Schelling has given us a|deeper philosophy of evil. 
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a whole ; when all is seen and understood, evil disappears and is 
transformed into the good. Thus monism (or pantheism) must 
end in the denial of the existence of evil ; being incapable of 
discovering its source, such a philosophy seeks to explain it by 
appealing to our ignorance of being as a complete whole. And 
as ah sn ri fhpsis to pure monism we have pure idealism. ■ 

Dualism regards the origin of evil as residing in another being 
PYisririg side by side with the divine. A logical dualism has to 
admit the existence of an evil deity corresponding to that of the 
good God, examples of which may be found in Persian dualism, 
Manicheism, and ancient Gnosticism. According to these theories 
evil has an independent, positive, and ontological source. Side by 
side with the good being of the spiritual world diere is an evil being, 
a lower material world possessing independent reality. By pre- 
supposing the existence of some sort of lower being apart from 
God and opposed to Him and in thus attempting to determine the 
origin of e-^, dualism Hmits the Divine Being. Satan is transformed 
into an independent evil deity. Now the idea of Satan in Chris- 
tianity has its source in Persian religious thought. On such a theory 
matter is the creation of a god of evil and possesses independent 
reality and dominates the spirit. Pure monism and pure dualism do 
not understand and therefore reject the mystery of freedom ; they 
regard evil firom an exterior point of view without grasping its 
inward origin. Either evil finally disappears or it appears as a force 
completely outside and apart firom the human spirit. But if evil 
cannot be regarded as having its somrce in God, and if outside God 
there is no odier source of being, how can the phenomenon of evil 
be explained ? How can this dilemma be resolved ? 

To the r.hn'srian way of thinking neidier monism nor dualism is 
n'ghp and it has its own peculiar solution of the problem of the 
origin of evil. For Christianity this question is connected with that 
of fceedom and cannot be solved apart firom it. Indeed monism and 
dualism both involve the denial of fireedom, and are thereby 
incapable of comprehending the phenomenon of evil. The inter- 
pretation of the mystery of evil through that of fireedom is a supra- 
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rational interpretation and presents reason with an antinomy. 
The source of evil is not in God, nor in a being existing positively 
side by side wdth Him, but in the unfathomable irrationality of 
freedom, in pure possibiHty, in the forces concealed vdthin that 
dark void which precedes all positive determination of being. Thus 
evil has no basis in anything ; it is determined by no possible being 
and has no ontological origin. The possibility of evil is latent in 
that mysterious principle of being in which every sort of possibility 
lies concealed. The void (the Ungrund of Boehme) is not evil, it 
is the source of every kind of life and every actualization of being. 
It conceals within itself the possibility both of evil and of good. 
An initial, irrational, and mysterious void lies at the heart of the 
whole life of the universe, but it is a mystery beyond the reach of 
logic. 

This mysterious and irrational world-principle has received bril- 
liant exposition at the hands of the German mystics Eckhart and 
J. Boehme, and also of early nineteenth-century German philoso- 
phers. According to the remarkable theory of on the 

subject of freedom, evil is a return to the state orpure power. In 
the beginning was the Logos7‘TEe Wordr’ t^^^^ the 

Light. But this eternal truth of religious revelation only means 
that the kingdom of light and of meaning has been reahzed initially 
in being and that the Logos triumphed from the beginning over 
darkness of every ^d. Divme^na^^. Even at the begin- 
m’ng, before the formation of the world, there was the irrational 
void of freedom which had to be illuminated by the Logos. This 
freedom is not a form of being which existed side by side with 
the Divine Being, the Logos, or Mind. It is rather that principle 
without which being could have no meaning for God, and which 
alone justifies the divine plan of the world. God created the world 
out of nothing, but it would be equally true to say that He created 
it out of freedom. Creation must be grounded upon that Hmidess 
freedom which existed in the void before the world appeared. 
Widiout freedom creation has no value for God. 

In the beghming was the Word, but in the beginning also there 
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was freedom. This latter is not opposed to the Word, for without 
it the Meaning of the world does not exist. Without darkness 
there is no light. Good is revealed and triumphs through the 
ordeal of evil. Freedom makes both good and evil possible. The 
evil to which it gives rise has no independent existence, it is that 
non-being which must be distinguished from the original void. 
But non-being exists and may be possessed of considerable power, 
namely the power of untruth. Evil is a caricature, at once a malady 
and a malformation of being. It means a transgression of the hier- 
archy of being which has its origin in non-being, and which involves 
separation from the hierarchic centre, the debasement of the higher 
elements and the elevation of the lower. It constitutes a definite 
breach with that original centre and source of being from which 
everything with its determinations emanates. 

Above all, evil is a lie ; it is always pretending to be that which it 
is not, and its seductive power lies in deception. The Devil is 
an impostor, having no source of life or being of his own. Every- 
thing he has he takes from God and then caricatures it ; his power 
is fictitious, illusory, and deceptive. There is no such thing as a 
kingdom of evil in the sense of something positive existing side by 
side with the Kingdom of God and the Divine Being. Evil has 
always a negative character for it destroys life and being, in fact it 
destroys itself, and there is nothing positive about it. Many doctors 
of the Church have taught that evil is non-being ; the negative 
non-ontological character of evil reveals itself also in our own ex- 
perience of life. 

All that we regard as indisputably evil has a negative character 
and contains nothing positive. Animosity, hatred, envy, vengeance, 
depravity, egoism, cupidity, jealousy, suspicion, avarice, vanity — 
all these destroy life and sap the strength of those who come under 
their sway. Evil passions of whatever kind destroy themselves in 
the end and involve death both for man and for the world, and this 
is what we mean by a “ bad infinity Man is precipitated by evil 
into a life which is illusory, false, and non-ontological. Murder 
and death are latent in the elements of evil and in all evil passions. 
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Animosity and hatred are akin to murder, death, and the destruction 
of being, while love is the affirmation of life and being in everything 
and everybody. 

Positive being can only mean a kingdom of love. In love the 
image of every human being and every divine creature is affirmed. 
The loving subject desires eternal life for the loved object, while 
those who hate desire death and the end of life. The degree in 
which being is affirmed or denied depends upon the degree m 
which men love or hate. That is why deliverance from evil and 
death can only take shape as infinite love. The promises which 
evil holds out to us can never be fulfilled. Evil cannot create a 
kingdom of life since, in the very act of seducing the good, it 
creates a breach with the source of life itself. Marx, for example, 
regarded the end he had in view as a good one, but to attain it he 
sanctioned the use of evil means. It was by evil, by hatred and 
animosity, by covetousness and revenge, by disunion and violent 
destruction that he claimed to bring men to a kingdom of peace 
and miity, and to the brotherhood of mankind. But the evil 
methods thus employed tend to become the sole content of life and 
in the end they triumph. Hatred can never lead to love, neither 
can division lead to union, murder to life, nor violence to liberty. 
No good objective can be achieved by evil means, for it is always 
the evil that triumphs. When hatred has infected and possessed 
the human heart it can only achieve the works of destruction. 
When we feel animosity towards those who commit evil we are 
powerless to overcome it and are ourselves its tools. Even the 
struggle against evil can itself easily degenerate into evil. The 
victory of the good is always positive ; it does not deny life, it 
affirms it. We must begin by struggling against the evil in our- 
selves and not against that which we see in others, for too often 
feelings of hatred towards evil-doers are merely a form of self- 
affirmation. 

The cause of evil lies in a false and illusory self-affirmation and in 
spiritual pride which places the source of life not in God but in self, 
to the annihilation of human personahty in so far as it bears the 
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divine ima.ge ; it constitutes a return to the void from which the 
world came into being. Pride and egoism lead to the abyss, to 
non-being, and to death. By isolating himself in himself, and by 
taking as the centre of his hfe not being but his own self, man is 
not only separated from God and from the sphere of the divine, but 
is also deprived of all true riches of his being. Being is a hierarchy, 
and is only affirmed through the preservation of harmony, which is 
itself the inevitable result of a true hierarchy. 

Self-aflBrmation and egoism destroy this harmony, and by so 
doing destroy human personahty by separating it from the source 
of life. Man no longer finds his place in the divine sphere and must 
therefore seek it elsewhere and outside himself But outside God 
and the divine sphere there is only non-being, the realm of illusions 
and hes. To base life on pride and egoism, as Max Stirmer tried 
to do, is to build on the void. When man pursues this path he 
leaves the realm of being and enters that of non-being. 

There is no one who does not know from his own experience 
that egoism and self-afSrmation involve the sapping of our vital 
forces and in the long run the very destruction of life itself While 
that ‘‘ bad infinity ’’ which is constituted by the aching void of 
desire and concupiscence is but yet half-disclosed, Hfe itself dis- 
appears. Egoism, selfishness, and lust invariably indicate that con- 
tact with the real source and origin of life has been lost. Evil is the 
denial of love which is itself simply the affirmation of all Hfe in 
God. Evil is a meaningless desire for a hfe apart from reahty and 
apart from God which seeks to invest non-being with the character 
of being. It has its origin in that unenhghtened freedom which is 
its chief attraction, but it always means die end of the freedom of 
the spirit and the estabHshing of the tyranny of necessity. The 
consequences of evil are always the same, namely loss of unity and 
disintegration of being, followed by violent conflict between the 
elements thus separated. The world breaks up into isolated indi- 
vidual units unknown to one another and therefore hostile. 

Being is only free when it is united in that love through which it 
is allied to God. It is only in and through God that everything is 
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linked up and brought into unity. Apart from God everything is 
ahen and remote and is held together simply by force. Satan by 
dint of his superior spiritual powers has succeeded in leading men 
astray by suggesting to them that they will become as gods. But 
by the pursuit of evil and by the substitution of himself for God, 
man, so &i from becoming the God-like being of his dreams, be- 
comes the slave of his lower nature, and, at the same time, by losing 
his higher nature becomes subject to natural necessity and ceases 
to be spiritually determined from within. He is deprived of his 
freedom. Thus evil involves that displacement of the true centre 
of being and that complete revolution of the hierarchy of the 
umverse which involves, not only the spirit’s being possessed in its 
pride by the material principle, but tlie actual substitution of the 
material for the spiritual. The hard and resistant appearance of the 
material world is simply the result of its having lost its true centre 
in the spiritual world. The spirit, in all its pride and egoism, is 
driven forth into that material sphere which is itself nothing but the 
result of the disintegration of the world by the forces of hatred 
and animosity. A covetousness which knows no Hmits and passions 
which remain insatiable take possession of those who are dius cast 
forth into a world of hatred and disunion. But man, having no 
source of hfe in himself, must perforce seek it in a being either 
higher or lower than himself Now Satan has no independent 
source of Hfe of his own and can therefore only compel man to 
derive his life from the lower elements of nature. 

This lower nature, when it occupies its proper place in the hier- 
archy of the universe, is not in itself evil for it belongs to the divine 
world. It is only when it usurps the place of somethhig higher that 
it becomes imtrue to itself and an evil. Animal nature certainly 
has its place in the scale of values and an eternal destiny ; but when 
it takes possession of man, when man submits his spirit to the 
control of a lower element, then it does indeed become an evil 
thing. For evil is a question of the direction pursued by the spirit, 
not of the constitution of nature itself. Temptations to evil are 
always brought to an end by death, which is the void, the tedium 
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of noni-existence. Evil always produces a surfeit, but without the 
sense of gratification which it is incapable of effecting, and therein 
lies the mystery of it. But it is difficult for man to discern when he 
is deceived. He cannot explain to himself why he remains in bon- 
dage to the “ bad infinity ” of hfe, and why he is unable to win life 
itself. Evil passions enslave him ; he is possessed by them. As long 
as man is in their grip he can never know what self-determination 
in freedom really means, and when he imagines himself to be free 
in the enjoyment of his passions he is simply Hving in a world of 
false appearances and is the victim of a terrible illusion. What he 
takes for freedom is in reaHty the most terrible form of bondage, 
for a bad hfe is a hfe without truth, a hfe of appearances and not of 
reahty, to which one is forced to submit. Evil has its abode in 
the very depths of human nature and in the spirit. But when once 
the human spirit has chosen that which is evil it is no longer able to 
determine its life freely on its own account. Henceforth it is at 
the mercy of invisible forces, obedient to a master whom it does not 
know. Nor can man fiee himself from the control of this master 
by the exertion of his own natural powers, though we are not to 
conclude from this that positive and creative spiritual forces no 
longer exist within him. The spiritual nature of man is corrupted 
and contaminated, but though much shattered it is still preserved 
and is not completely destroyed. In human nature the divine idea 
and image have been obscured in the primal void of initial non- 
being, from which God called man to life by the act of creation. 
But human nature remains capable of enhghtenment and there 
remains within it an ardent longing for the divine which makes 
both revelation and salvation possible. Evil has not finally possessed 
man’s nature for it is a dual nature belonging to two worlds, and 
even after the Fall man did not completely break with God, Who 
continues to have dealings with him and to impart to him His 
regenerative powers. Man does not belong exclusively to the 
realm of non-being ; he maintains a link with the Being whose 
activity is still direaed towards him. God and the Devil are at war 
within the human heart, and fallen man preserves the divine image 
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in spite of everything, for he has passed through the experience of 
evil as a being of a definitely higher order. 

The negative results of evil in man indicate precisely his predes- 
tination to a higher life. Even before the coming of Christ a high 
type of spiritual life and a considerable creative power were possible 
in the pagan world, of which the culture of Greece is indeed the 
practical and incontestable proof. The higher spiritual nature of 
man was at work in Plato. In him mans desire for God and the 
divine life are evident. Human nature preserves its independence 
which is necessary to the divine task in the world. But the fnal 
victory over evil cannot be achieved by the natural powers of man 
in separation from God. 


IE 

Christianity is the religion of Redemption and therefore pre- 
supposes the existence of evil and suffering. It is therefore idle to 
invoke them as evidence against the Christian faith. The very 
reason why Christ came into the world is because of its sin, and 
Christianity teaches us that the world and man must bear the Cross. 
If suffering is the result of evil it is also the path by which we are 
to be freed from it. For Christian thought suffering is not neces- 
sarily an evil, for God ffimself, that is God the Son, suffers. The 
whole creation groaneth and travaileth together waiting for its 
deliverance. But the opponents of Christianity constandy base 
their attacks upon the fact that the coming of the Saviour has 
not delivered the world from suffering and evil. Almost two 
thousand years have passed since the comiag of the Redeemer and 
the world is still full of bloodshed, while humanity is racked with 
pam and the amount of evil and suffering has actually increased. 
The old Jewish argument seems to have won the day. The true 
Messiah will be he who will finally deliver humanity from evil 
and suffering here below. 

But we forget that Christianity recognizes the positive value of 
the sufferings which mankind endures on earth, and that it has never 
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promiseci us happiness or blessedness here. Besides which Christian 
prophecy as to the fate of humanity has been fairly pessimistic in 
character. Christianity has never upheld the view that universal 
peace and the Kingdom of God upon earth would be achieved by 
the intervention of some overwhelming power. On the contrary 
it recognizes the freedom of the human spirit in a very high degree, 
and it regards the realization of the Kingdom of God without its 
participation as an impossibility. If the justice of Christ is not 
realized in the world, that is due rather to human injustice. The 
religion of love is not responsible for the fact that hate predommates 
in our natural world. It is impossible to refute Christianity by 
appealing to the fact of the existence of tremendous evils and 
sufferings in life. Christianity is the religion of freedom and that 
is why it cannot admit that evil and suffering are to be removed 
by employing compulsion and violence. Christianity gives both 
meaning to suffering and deliverance from evil. But deliverance 
certainly implies in itself the participation of human freedom in 
the process. 

It is impossible for us to conceive the mystery of Redemption 
rationally any more than any other mystery of the divine life. 
The juridical theory of redemption, which from the days of St. 
Anselm of Canterbury has played such a big part in Catholic 
theology and from wHch Orthodox theology is not entirely free, 
is a rationalization of this mystery, which is thus interpreted accord- 
ing to a scheme of relationships existing in the natural world. This 
juridical conception was simply an attempt to adapt celestial truth 
to the level of the natural man. It is not a spiritual conception at 
all. To regard the universal tragedy as a judicial process initiated 
by an angry Deity against offending man is quite xmworthy. To 
thinlc in this fashion is to adapt the divine life which is always 
mysterious and unfathomable to pagan conceptions and the spirit 
of tribal vengeance. God, according to pagan-Jewish thought, is 
regarded as a fearful tyrant Who punishes and takes vengeance for 
every act of disobedience. Who demands a ransom, a propitiatory 
victim, and the shedding of blood. God is represented in the guise 
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of human nature as it existed in andent times, in which such ideas 
as wrath, vengeance, repurchase,” and cruel punishment are all to 
be found. Upon the juridical theory of redemption the stamp of 
Roman and feudal conceptions regarding the rehabilitation of 
man was irrevocably set.^ The transgression of the Divine Will 
leads to a judidal process and God demands repayment ; He must 
receive compensation in order to padfy His wrath. No human 
sacrifice will satisfy Him or make Him yield. Only the sacrifice 
of the Son is proportionate to the crime committed and the offence 
it has caused. 

All these conceptions are merely pagan theories transported into 
Christianity, and such attempts to understand the mystery of 
Redemption have an obviously exoteric character. The pagan 
world was attracted to the Redemption revealed in Christianity. 
But though it was full of a great hope its ideas of Redemption were 
naturalistic and not spiritual ; its expectations suffered from the 
limitations inherent in the natural world. Paganism already had 
the conception of the expiatory character of blood-sacrifices which 
were at once the food of the gods and the means by which they 
were appeased. The divine nature in some way demanded human 
suffering and human blood, and in such ideas we see at once the 
whole limitation of naturaKstic religions. God, perceived through 
nature, was thus invested with those relationships and properties 
which belong to the natural world. But by means of His Son Who 
acted as an intermediary the heavenly Father reveals Himself not 
as sovereign, or as judge, but as infinite love. God sent not His 
Son into the world to condemn the world, but that the world 
through Him might be saved.” “ I came not to condemn the 
world, but to save the world.” 

The Redemption achieved by the Son of God is not a judicial 
verdict, but a means of salvation ; it is not a judgment, but a trans- 

^ The Metropolitan Anthony, the most irreconcilable opponent of the 
juridical theory, particularly insists upon this point. See Lis Dogma of 
Redemption, There is a certain element of truth in his criticism, but his 
rationalist denials lack mystical penetration into the idea of sacrifice. 
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figuradon and illuminadon of nature — ^in a word, its sancdficadon. 
Salvadon is not justification, but the acquiring of perfection. The 
conception of God as judge is that of the natural man and not the 
spiritual, to whom a quite different aspect of the divine nature is 
revealed. It is impossible to attribute to God the hind of sentiments 
which even men themselves regard as blameworthy, as, for instance, 
pride, egoism, rancour, vengeance, and cruelty. The natural man 
has given to the world a monstrous idea of God. According to the 
juridical conception of Redemption the rehgion of Christ is still a 
legal religion in which grace is not conceived ontologically. 

In Christianity Redemption is the work of love and not that of 
justice, the sacrifice of a divine and infinite love, not a propitiatory 
sacrifice, nor the settlement of accounts. “ For God so loved the 
world that He gave His only-begotten Son that whosoever be- 
lieveth in Him should not perish, but have everlasting life/’ Buk- 
harev, on the theory that Ae Lamb was slain from the foundation 
of the world, puts forward the remarkable idea that the voluntary 
sacrifice of the Son of God was part of the initial plan of crea- 
tion.^ God Himself longs to suffer with the world. The juridical 
interpretation of the evolution of the universe transforms Redemp- 
tion into a judicial process. 

God requires that justice should be done and demands compen- 
sation for the loss He has sustained. In a conception of this sort the 
old pagan idea of sacrifice still persists. The human mind has 
found it difficult to grasp the sacrifice of Christ and the mystery 
of the Redemption. The Cross, which is a stumbling-block to the 
Jews and foolishness to the pagans, continues to be a source of 
trouble to the Christian world, and the interpretation commonly 
given to it shows that men still distort its meaning by thiiiking of 
it in Jewish-pagan terms. Catholic theology in particular still 
bears the marks of Roman paganism with all its juridical formahsm.^ 
The legalistic spirit in Christianity is far from easy to overcome. 

^ Cf. Bukharev, Contemporary Spiritual Needs in Thought and Life. 

^ Dogmatic Theology, by the Orthodox Metropolitan Macarius, is imbued 
with the same spirit. 
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Man requires law and is therefore naturally incHned to see law at 
work everywhere. Christ does not indeed reject law, but He 
reveals to us a spiritual world where love and freedom enHghtened 
by grace effectively triumph over law. Freedom of the lower kind, 
however, which has not been bom agaiu by grace, cannot deny 
law, for it is subject to its action. Christianity is not the religion of 
law, but that does not mean that we have to become andnomians. 
The law of the Old Covenant and the grace of the New have totally 
different spheres of activity, and that is exactly why it is impossible 
to conceive the latter in juridical terms. Law and justice are unable 
to explain the mystery of the relations between God and man. 

The New Testament shows that God expects not a formal 
obedience to the law, but the free love of man. Law is the accusa- 
tion of sin, a vision of the Divine WiU distorted by sinful nature and 
not an original expression of God's feelings towards man. This 
mystery is revealed in Redemption. 

The juridical conception of Redemption supposes that man’s 
sin can be forgiven and the divine wrath appeased when the sacrifice 
of the Son has been offered. On such a view the relations between 
God and man are of a purely external character and nothing essen- 
tial can be, nor should be, forgiven. It is not God who is imable to 
pardon man, but man who cannot pardon himself, any more than 
he can absolve himself from his apostasy from God and from the 
divine plan.^ Anger in every shape and form is foreign to God, 
Whose mercy is infinite. But man preserves his higher spiritual 
nature which has been created in the image of God and it is that 
which cannot be reconciled with the degradation of the Fall ; it is 
injured by this infidelity to God, by this treachery of the Old 
Man, by this choice of darkness and nothingness in preference to 
the divine light. Man longs to redeem his sin but he feels his 
powerlessness and waits for the Redeemer and Saviour who will 
bring him back to God. 

The spiritual nature of man does not merely demand pardon for 

^ This idea is developed in a remarkable way in the second volume of 
Nesmelov's book, The Science of Man, 
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sin, but rather its final defeat and extermination, that is to say, the 
transfiguration of human nature. 

The meaning of Redemption lies in the coming of the Second 
Adam, the new spiritual man, in the coming of that love of 
which the Old Adam was ignorant, in the transformation of the 
lower nature into the higher. It certainly does not he in the mere 
regulation of the external relationships between the Old Adam 
and God, nor in the pardon and sadsfacdon granted to one party 
by the other. The meaning of the coming of Christ into the world 
hes in a real transfiguradon of human nature, in the formadon of a 
aew type of spiritual man, and not in the insritution of laws, by the 
carrying out of which the spiritual Hfe may be acquired. Thanks 
to the coming of Christ the spiritual life can really be attained. 
Here there can be no quesdon of external reladonships because the 
whole matter must be regarded spiritually from the point of view 
of immanence, Man hungers for a new and higher kind of life 
which is in accordance with his dignity and is eternal. It is this 
which really consdtutes the reveladon of the New Covenant. In 
Chrisdanity the central idea is that of transfiguradon, not justifica- 
don. The latter has occupied too prominent a place in Western 
Chrisdanity. In Eastern Christianity and in the Greek Fathers, on 
the other hand, the idea is modified in human nature. But the idea 
of transfiguration and of divinization was fundamental. 

The coming of Christ and Redemption can be spiritually under- 
stood only as a continuation of the creation of the world, as the 
eighth day of this creation, that is to say, as a cosmogonic and an- 
thropogonic process, as a manifestation of divine love in creation, 
as a new stage in the freedom of man. The advent of the new 
spiritual man cannot merely be the result of the evolution of human 
nature. On the contrary it presupposes an entry of the eternal and 
spiritual into this natural time-world of ours. The natural evolu- 
tion of h\imanity leaves us shut up within the restraints and Hmits 
of natural reality. Original sin, the evil which lies at the root of 
this world, continues to isolate the terrestial world and hold it in 
bondage. Deliverance can only come firom above. The power of 
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the spiritual and divine world has to come into our fallen natural 
reahty, and by transfiguring our nature, break down the barriers 
dividing the two worlds. Thus the history of Heaven becomes 
that of earth. The human race which is that of the Old Adam had 
to be prepared historically to receive the new spiritual man who 
comes from another world ; a preparatory spiritual development 
had to take place first. Within the sphere of humanity and in the 
natural world there had to be a pure and spotless being capable of 
receiving the divine element, a feminine principle enlightened by 
grace. The Virgin Mary, the Mother of God, was simply the mani- 
festation of this principle, through which the human race was to 
receive the Son of God and the Son of Man. In Christ, the God- 
Man, the infinite divine love met the answering love of man. The 
mystery of Redemption is that of love and Hberty. If Christ is 
not only God but also man (which is what the dogma of the Two 
Natures teaches us) then in Redemption not only the divine Nature 
played its part but also human nature, that is, the heavenly spiritual 
nature of mankind. Christ as God-Man reveals the faa not only 
that we belong to an earthly race but that the spiritual man, 
to Him, abides in the very depths of divine reality. 

In Christ, as Man in the absolute sense, summing up in HimseF 
the whole of spiritual humanity, man makes a heroic effort to 
overcome by sacrifice and suffering both sin and death, which is 
the consequence of sin. And this he does in order to respond to the 
love of God. In Christ human nature co-operates with iho work of 
Redemption. SacriSce is the law of spirimal ascent and with the 
birth of Christ a new era in the life of creation begins. Adam 
underwent the trial of his freedom and failed to respond to the 
divine call by an expression of free and creative love.- Christ, the 
New Adam, makes this response to the love of God and thereby 
points out the way to this response to all who are spiritually His. 

Redemption is a dual process in which both God and man share ; 
yet it is but one process, not two. Without human nature and the 
exercise of human freedom it would be impossible. Here, as every- 
where else in Christianity, the mystery of the theandric humanity 
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of Christ is die key to any true understanding. There is no final 
solution to this mystery except in the Trinity, for it is in the Spirit 
that the relarions between the Father and the Son are resolved. 
Evil cannot be overcome except by the participation of human 
freedom in the process. But evil undermines and alters the char- 
acter of this freedom which alone permits of its defeat. 

Here we have the fundamental antinomy which finds its solution 
in the dual mystery of Christ’s nature. The Son of God, the Second 
Hypostasis of the Divine Trinity, overcomes the opposition between 
human freedom and divine necessity by the suffering of the Cross. 
In the passion of the Son of God and the Son of Man on Calvary 
freedom becomes the power of divine love, which enlightens and 
transfigures human freedom in the saving of the world. Truth in 
the guise of suffering and love makes us free without constraint ; 
in fact it creates a new and higher kind of freedom. The freedom 
which the truth of Christ gives us is not the result of necessity. 
Redemption cannot be understood as a return of human nature to 
its primitive state before the fall of Adam. Such a conception would 
indeed make nonsense of the whole process of the universe. But 
the new spiritual man is superior not only to fallen Adam, but to 
Adam before the Fall, and his advent marks a new stage in the 
creation of the world. The Old Adam gives us no clue to the mys- 
tery of infinite love and the new type of freedom, for that mystery 
is only revealed in Christ. 

The coming of Christcannotbesubordinatedtosuchan exclusively 
negative source as the existence of sin and evil ; it is the positive 
revelation of the supreme stage of creation. Redemption is not the 
return to the condition of Paradise but the passage to a higher state 
of existence, to the manifestation of the spiritual nature of man and 
of a creative freedom and love hit^rto un kno wn. Redemption 
is then a new moment of creation. Creation was not finished in 
seven days ; these were but one epoch in its destiny. The world is 
dynamic a^ not static. It is always possible to reach firesh heights. 
The description of the creation of the world in the Old Testament 
fails to disclose the creative activity of God in its fulness ; and in the 
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interpretation of creation the mind of the New Covenant is not 
to be limited by the Old. The cr^tion of the world continues and 
the world enters upon fresh periods of development. 

The appearance of Christ marks a new era in the destiny of the 
world, a new moment in the creation both of the world and of 
man. Not only human nature but the whole universe and the 
whole of cosmic life was transformed after the coming of Christ. 
W^n the Blood of Chnst shed upon Calvary touched the earth, 
earth became a new thing, and it is only the limitation of our recep- 
tive faculties which prevent us horn seeing it with our very eyes. 

The whole life of man and of the universe is aheady different 
since Christ came and constitutes in fact a new creation. But only 
a theology free from the spirit of the Old Covenant can compre- 
hend this truth. Redemption is precisely the only possible theodicy, 
the justification of God and His creation. Without freedom which 
is both the void and i n fi n ite power there would be no possibility 
of universal evolution nor of anything new. 

IV 

By a spiritual understanding of Redemption we get definitely 
beyond what might well be called t he vampire idea of G od. 
The whole pagan world was feeling its way towards this mystery 
and had a foretaste of the coming of the Redeemer. Even as early 
as totemism we find a naturalistic Eucharist. But the redemption 
which was thus hoped for and anticipated was reflected in a very 
imperfect fashion in these natural elements and was connected with 
the idea of blood-sacrifices. While the pa.gan deities thirsted for 
blood, man on his part devoured his gods. Paganism had its 
suffering redeemer-gods, of which Dionysos, who was tom in 
pieces by the Maenads, is an example. But in Christianity, where 
Redemption is actually accomplished, the Eucharistic Sacrifice has 
an essentially different character. Christ is the Lamb sacrificed as 
a whole burnt-offering for the sins of the world. But it was the 
wicked men of this world who crucified Christ and shed His Blood, 
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whereas Christians oflfer a bloodless sacrifice of love. The com- 
munion of the Body and Blood of Christ has nothing in common 
with the “ vampirism ’’ of natural religions. In Redemption and. 
the Eucharist the spirit rises above the welter of nature. In the 
Redemption which Christ achieved the forces at work are super- 
natural and belong to another world, which enters into ours and 
transfigures it. 

But Christian thought is still obsessed by the idea of natural 
necessity and the pagan conception of blood-sacrifice still needs 
to be transcended. J. de Maistre, for example, makes such a close 
connection between the Eucharistic Sacrifice of Christ and the 
blood-sacrifices of paganism that he virtually identifies them. The 
blood of the mnocent victim purchases redemption for the sins of 
the guilty. Man must be acquitted in the sight of God in respect 
of all the wrong that he has committed. This is a conception parti- 
cularly associated with Catholicism, in which an element of 
‘‘vampirism” still persists (e.g. in relation to the blood of innocent 
victims). But this blood is the great sacrifice of love in which we 
are all called to co-operate and which is spiritual in character. We 
have inner mystical communion with Christ and participate in the 
work which He has accomplished. The spirit of Christ was already 
at work in the ancient world in the higher elements of pagan reli- 
gion, in the victories of the spirit over nature, in Orphism, and in 
Plato ; but it is only in Christianity that it was finally manifested 
in the flesh. 

There are in Christianity two spiritual types which have left their 
mark on the attempts made to understand the mysteries of the 
Christian faith. The former lives above all m fear of perdition, 
and feeling itself to be under the condemnation of justice seeks 
salvation and deliverance for itself. The latter seeks above all for 
the higher life, the divine truth and beauty, the transfiguration of all 
creation, the appearance of a new creation and the new spiritual 
man. The former is connected with the Old Covenant and tends 
to regard Redemption from a juridical standpoint. The latter is 
inspired by the New Covenant and tends towards an ontological 
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view of Redemption wHch regards it as a new moment in creation, 
the coming of a new spiritual mand These two different spiritual 
orientations are in conflict within Christianity. Thus we find that 
Clement of Alexandria, whose spirit is Hellenistic, aspired to con- 
templation and union with God rather than the pardon of his sins, 
while St. Augustine, on the other hand, desired above all things 
pardon and justification.^ 


V 

Evil must be unmasked if it is to be defeated, for ignorance or 
denial of evil weakens our resistance to it. Man must learn how 
to “ try the spirits ”, for he is often in the grip of devils who appear 
as angels of light. But there is also another danger, that of a too 
exclusive concentration upon evil, which consists in seeing it 
everywhere, and which by an exaggeration of its power and attrac- 
tion amounts to a continuous obsession with it. Man is thus 
plunged into an atmosphere of suspicion and distrust. He has more 
faith in the power of Satan than in that of God ; he believes more 
in Antichrist than m Christ Himself. Thus a most pernicious 
spiritual tendency is set in motion which spells destruction for all 
positive and creative life. Evil has its effect upon man not only 
when he denies its existence, but also when he exaggerates its signi- 
ficance. It is a dangerous proceeding to invest evil with a virtual 
halo. In the struggle against evil man is often contaminated by it, 
for in some measure he tends to imitate his opponent. Distrust and 
hatred of evil degenerate into a new form of evil. The struggle 
easily gives rise to new evils because of the sinful state of human 
nature. The history of nations is full of examples of evil provoked 
by the struggle against evil, whether it be a conservative or a 
revolutionary struggle. 

^ In that remarkable Russian book, Confidences of a Strannik addressed to 
his Spiritual Father, we read, “ The fear of suffering is a mercenary motive. 
God wants us to come to Him by the path of sonship.” 

^ Cf. the excellent book of E. de Faye on the subject of Clement of 
Alexandria. 
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Our attitude towards evil must be free from hatred aud has itself 
need to be enlightened in character. (We have to be gendemen 
even in our dealings with the devil.) Satan rejoices when he suc- 
ceeds in inspiring us with diabolical feelings widi regard to himself. 
It is he who wins when his own methods are turned against himself. 
It is he who inspires men with the fallacious notion that evil can 
be used to fight evil. Man who fights evil often finds himself 
caught in his own trap, which in the end holds him a prisoner. 
Imperceptibly the means by which the struggle is prosecuted 
become ends. What man believes to be the struggle against evil 
becomes itself a good. The State is appealed to in order to restrict 
the manifestation of evil in the world, but the methods it uses for 
this purpose easily become evil themselves. 

Even morahty itself shows a tendency to degenerate into its 
opposite by stifling the creative life of the spirit. Law, custom, 
and ecclesiastical law may debase life. An obsession with evil and 
the need to struggle against it by the use of constraint and violence 
enslave men to sin and hinder their deHverance from it. True 
spiritual health does not consist in being absorbed in the sphere of 
evil, but in concentrating upon what is good, upon the divine world, 
and the vision of light. 

When men become haunted by such ideas as that of a world- 
wide conspiracy of Jews or Freemasons and think they can see 
everywhere the agents of such plots, they are simply committing 
spiritual suicide, and by shutting their eyes to the Hght become a 
mass of hate, suspicion, and revenge. Here we have a purely sterile 
and destructive spiritual tendency. We must not imagine we can 
see Satan everywhere and hand over the world to him. A continual 
denunciation of evil and its agents merely encourages its growth in 
the world — a truth sufficiently revealed in the Gospels but to which 
we remain persistendy blind. Our first need is to discover the bad 
in ourselves and not in others. True spirituality consists in believing 
in the power of good rather than that of ill, in God rather than 
Satan. Good thoughts and feelings develop the power of goodness 
in the world, while those which are bad augment evil. But this 
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elementary law of spiritual health is not recognized by people. 
Hatred of evil destroys the spiritual world of man just as much as 
hatred of the good, which does not mean to say that our attitude 
towards evil must not be ruthless nor that there can be any 
question of a truce vrith it. The error arises in the consolidation of 
the powers of evil in the interests of a struggle waged on behalf 
of the good. Evil cannot be fought simply by exterminating it ; 
it must be overcome, and conquered. 

Now the most complete victory over evil comes through the 
conviction of its emptiness and vanity — ^in a word, of its non-being. 
The exaggeration of the power of temptation can hardly be a posi- 
tive means of overcoming it. Evil entices a man but it is not in 
itself enticing. The attraction of evil is a He and an illusion, which 
must be dispelled by all the spiritual energy in our possession. The 
devil is not conspicuous for his talents ; in fact he is a bore. Evil 
is non-being but non-existence is the last extremity of boredom, 
emptiness, and impotence ; which is, moreover, exacdy what we 
always find when we finally come to the end of any experience of 
evil. As long as in our struggle against evil we regard it as some- 
thing strong and enticing and at the same time both awe-inspiring 
and forbidden, we are not going to achieve any radical or final 
viaory over it. The evil which is regarded as powerful and enticing 
is an evil yet xinconquered which will remain invincible as long as 
it is so regarded. Only the knowledge of its absolute emptiness 
and tedium can give us the victory over it and destroy it at its very 
roots. 

No evil passion pursued to the end has any positive content. 
All evil consumes itself. Its nothingness is laid bare by its own 
inner course of development. Evil is the sphere of phantasy (an idea 
admirably developed by St. Athanasius the Great). Evil is evil not 
because it is forbidden but because it is non-bemg. The Old 
Testament regarded evil as above aU a transgression of the divine 
law, but failed to explain why evil is evil and what was the basis of 
its opposition to good. The normal conception of good and evil 
is not a profound one, for they must be understood ontologically. 
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It is only by an inner proof of its non-being that we can really know 
evil and understand die meaning of the opposition existing between 
it and the good. Evil is knowable only in the experience of the 
knowledge of it, that is, in the inner victory achieved over it, for it 
is only in this experience that we realize what an aching void it 
is. When man picks the fruit of the tree of the knowledge of good 
and evil he sets out upon the path of evil and formally transgresses 
the divine Will. But on this path he learns to know the vanity 
and emptiness of evil and understands through his own experience 
why it is forbidden. 

But can there be a “ Gnosis ’’ or knowledge of evil ? The Old 
Testament, in which law predominated, answered this question in 
the negative. Evil is a barrier and therefore can only be a species of 
prohibition. But man already embarked upon the way of know- 
ledge cannot return to the state of original ignorance. Also the 
void of evil must be experienced and we must be convinced of its 
non-being. Herein Hes the fundamental antinomy with which it 
is associated. 

Evil is evil and must be consumed in the flames of HeU, for there 
can be no reconciliation with it. So the former of these two theses 
runs. The latter is the entire opposite of this. Evil is the path by 
which we reach good, the experience of the freedom of the spirit, 
and an inner victory over the temptations of non-being. The former 
thesis is perfecdy clear and conceals no hidden dangers of any kind. 
The latter is dangerous and may become a source of dijficulty. 
Does not the knowledge of evil lead to its justification ? 

If we consider evil as an indispensable necessity and possessing a 
meaning of its own, is not this a justification of it ? If, on the other 
hand, it is absolutely meaningless and is incapable of explanation it 
it unknowable and can be given no meaning. But how are we to 
escape from this difficulty ? Here is a fresh antinomy. Christ has 
come into the world because it was in the power of sin. Redemp- 
tion, that is to say the greatest event in world history which was 
the determining factor in the creation of a new race of spiritual 
men, is the result of the existence of evil, for if it had not existed 
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there would have been no Deliverer, the coming of Christ would 
not have taken place, and the love of Heaven would not have been 
revealed. 

Evil is thus the motive force behind the life of the universe. 
Without it the primitive condition in which Adam was created 
would have persisted through the centuries, all the possibiHties of 
being would still have remained latent, and the New Adam would 
not have made his appearance. The good which has triumphed 
over evil is superior to the good which preceded it. 

This difEcult problem is one which theology has never been able 
to solve, for it is afraid to get to grips with it. To find a solution of 
this difficulty we must begin by admitting the existence of the 
difficulty, that is to say, by admitting the antinomy which evil 
presents to our religious thinking. This difficulty cannot be resolved 
by rational thought and concepts ; it is bound up with the mystery 
of freedom. The antinomy of evil can be resolved only in spiritual 
experience. Dostoievsky had a remarkable understanding of it. 
The experience of evil, the denunciation of its nothingness, can 
bring us to the highest good. Having lived out the experience of 
evil we can comprehend the fulness of truth and goodness. It is 
indeed true to say that whole peoples and in fact ah. mankind pursue 
this path and, having tried evil, gain the knowledge of the power of 
goodness and the profundity of truth. Man learns the nothingness 
of evil and the grandeur of goodness not through the operation of 
a formal law nor by means of prohibitions, j^u^by his hymg experi- 
ence of the road of life. For the rest, the experimental spiritual 
plSi is the only way of knowledge. Butt what deduction can we 
draw from this for our spiritual lives ? Can we say that we will 
embark on evil courses in order to enrich our knowledge and arrive 
at a higher good ? 

''^rom the very moment we begin to regard evil as a means of 
achieving good and as a positive method of knowing the truth, 
we are lost, and are no longer able to demonstrate its untruth and 
vanity.^ The experience of evil can bring us to the good only on 
condition that we know and reveal its xintruth and its non-being ; 
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it can enricli us only as we denounce it and deny it in tlie most 
absolute fashion as a veliicle for the enrichment of our spirits. 
So the antinomy of evil finds its solution in spiritual experience. 
It is not evil itself which enriches life, for non-being can confer no 
enrichment ; that springs from the inner denunciation of evil, from 
the sufiering in which it is destroyed, from the tragedy which has 
been endured, and from the Hght seen in the darkness. All satisfac- 
tion with evil, all attempts to envisage evil as an approach to some- 
thing higher, mean loss, a movement in the direction of non-being 
which deprives man of the experience which could bring him 
enrichment. To know evil is to know its non-being, not to justify 
it. Only its ruthless demmciation and destruction in oneself can 
make it an approach to the good. 

Thus without being afraid of the paradox we are forced to recog- 
nize that evil possesses a positive meaning, but this meaning is 
closely connected with freedom, without which all theodicy would 
be impossible. We should find ourselves obHged to say that the 
divine creation has failed. The innocence imposed in Paradise 
could not be maintained ; it had no value and we cannot return to 
it. Man and the world are undergoing a voluntary testing and the 
experience of freedom of knowledge, and they turn freely to God 
and to His Kingdom. 

Christianity teaches us above all to be ruthless with regard to 
the evil wiAin us, but in the process of extermination we must be 
indulgent towards our neighbours. We can be maximaHsts only in 
relation to ourselves and not to others. We must first reaHze the 
power and beauty of goodness in ourselves and not impose on others 
what we have been unable to compel ourselves to realize. The He 
in the soul which is common to political and social revolution con- 
sists in the desire to ehmmate external evils while allowing them to 
flourish within. Revolutionaries (and counter-revolutionaries too) 
never begin by overcoming and getting rid of the evil in themselves ; 
they prefer to exterminate it in others in its secondary and outward 
manifestations. A revolutionary attitude towards life is a super- 
ficial one and lacks depth. There is nothiug radical about revolu- 
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dons ; they are to a big extent simply masquerades in which nothing 
is changed but the outward dress of the performers. Revolutions 
do not so much overcome evil as give new birth to it by provoking 
fresh evil. 

It is true that revolutions have certain positive results besides 
and that they determine new epochs in history, but the good which 
they do is the result not of revolutionary but of post-revolutionary 
activity. It is due to the understanding of what has been lived 
through. Evil can be overcome only inwardly and spiritually. 
Victory over it is linked up with the mystery of Redemption and 
can only be achieved in and through Christ. We triumph over 
evil only in communion with Christ and in co-operation with His 
work, through the bearing of EEs Cross. For those who employ 
force the conquest of evil is impossible. 

Tolstoi’s theory of non-resistance to evil is a false one because it 
confuses two quite distinct issues, namely that of the inner victory 
over evil and that of the external limitations which have to be 
imposed on it. Externally we can, indeed we must, Emit its mani- 
festations, for we cannot, for example, permit one man to kill 
another ; but we do not thereby destroy the inner source from 
which such evil springs, and the desire to murder and to commit 
violence is not overcome. In the history of Christianity there has 
been a good deal of abuse of the principle of resisting e'^ by force 
and it was believed to be possible to overcome it by the sword. 
This was the result of confusing the Kingdom of God with the 
kingdom of Caesar and of the violation of the frontiers between 
Church and State. Evil cannot be defeated by the State, which 
itself belongs to the natural world, which exists because evil exists, 
and is often itself a source of evil. The problem of evil brings us 
to a final antinomy. Evil is death and death is the consequence of 
evil. To destroy evil at its very root is to take the sting out of 
death. Christ has conquered death and we must freely accept death 
as the path to life and as an interior moment of it. We must die in 
order to be reborn. Death is an evil imposed upon us by the lower 
and external world to which we are subjected through sin and 
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through our separation from the higher sources of Hfe ; but by 
accepting it freely and without revolt as the inevitable consequence 
of sin, we are able to overcome it spiritually. It thus becomes for 
us a moment of the interior mystery of the spirit. Death regarded 
from an inward and spiritual point of view is something quite 
different from death considered externally as a fact of the natural 
world. Christ Who knew no sin fireely accepted Calvary and 
death, and we must follow in His footsteps, for by co-operating 
with the life and death of Christ we are victorious over death. 
From an iimer, spiritual, and mystical point of view death does not 
exist ; it is for us the way leading to life, in which the life of sin is 
crucified and the path to eternity opened up. In communion with 
the initial sources of life we triumph over the destructive conse- 
quences of death. Death is not simply and solely an evil for 
Christian thought, it is also a good. A life in the flesh in this sinful 
and wicked world if it had no end would be too terrible to contem- 
plate, for such an existence would be nothing more nor less than 
spiritual death. 

The transfiguration of our nature and resurrection to eternal life 
in God is the final goal to which a will directed towards goodness, 
truth, and beauty aspires. The transfiguration of the Hfe of the 
world into eternal life is the supreme end of everything. The way 
which leads to it involves the free acceptance of the cross, suffering, 
and death. Christ is crucified above that dark abyss in which being 
and non-being blend one with the other. The Hght which shines 
from the Crucified is a Hght shining in the darkness. It is this Hght 
which both iUuminates the obscurity of being and overcomes the 
darkness of non-being. 
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CHAPTER SIX 


God, Man, and the God-Man 


I 


B oth pMosophy and theology should start neither with God 
nor with,,mah1[for ‘ffi^ Bridge Between these two prin- 

ciples), but rather with the God-Man. The Basic and origuial 
phenomen on of r ehgious life is and mutimlnteracnm 

teweenTjoTln3'*^^^^^r^^^ment of G^^^mw^d 


of man towards God. This fact finds its most concrete and fullest 
expressicmmd^^^mty, in which the humanity of God is revealed. 
The humaniz^^n^^Qpdis the fundamental process of the inner 
consciousness of hunianity. In the earlier stages of this evolution 
God was confused with the forces of nature, animals, and plants. 
Totemism, for iustance, was the revelation of the God-animal. 
The type of thought which made God in the image of man was 
the counterpart of that which made man in the image of God. 
God without man, an ‘‘inhuman” God, would be Satan, not 


God-in-Trinity. 

The fundanpntal myth of Christianity is .the drama of Ipye md 
freedom between God and man, the birth of God in man and die 
Birth oJ^ inmln G The 

two movements, the realization of unity in 
d uali ty and of the divine-human mystery. The mystery of religious 
life remains inexplicable without th e co-existence^o£jL^^ 
duahty, without the yC die 

watfiouTTo^of d^tincriog,. 

of religion, that is to say, this religious 
drama of separation and of meeting, this mystery of transfiguration 
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and of union, e^glaincd^ncitbjeni^^ by mono- 

physidsm nor yet by du^sm.. For the former everyttiingiS 
included”m''an“"abstract initial unity, for the latter everything is 
lopelessly divided against itself and incapable of achieving unity ; 
everything is externally opposed. The^ g^gedessnesspjs^^ 

.to .CPWdye 

go^si^erksspess of ratio According to the rational con- 

ception of divinity there is nothing but an abstract Absolute, without 
any concrete inner life, and without the tragedy of those relations 
between God and His other self which attain their perfection in 
the Third Hypostasis. The living God and thejlr^a of the divine 
life only exist for the s^^iibolic aSm^ological consaouJhBsT 
[t "is only for thought of this kind that God and man appear face 
to face with one another as Hving personaHties whose relationships 
constitute a concrete form of life with the tragedy always inherent 
ink. 

Abstract which has been the form taken by abstract 

tiao^^^OT^Ponceives the life of God in terms of a celestial moi? 
archy or empire, investing God with the attributes of autocracy 
and self-suflEciency. But such a celestial monarchy is completely 
out of harmony with the Christian doctrine of the Trinity and the 
love which fills Its inner life. The organization of earthly life in 
conformity with the pattern of this heavenly monarchy is the 
affirmation not of the Trinity and of the Unity’ in love, but rather 
of arbitrary power and despotism. Traditional affirmative theology 
has been closely confined within rational concepts and that is why 
it has been unable to grasp that inner life of the Divine Being, in 
which alone the creation of the world and man (that is to say, the 
attitude of Godjpwards other self) can be understood. The 
creation of the world and oTman has been regarded exotericaUy, 
firom the outside. Rationalistic and exoteric religious thought is 
obliged to maintain the cruel idea that God created the world 
capriciously, without necessity, and entirely unmoved from within. 

According to such a conception creation is without significance, 
not divine, and for the most part condemned to perish. Theological 
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teacldng falls into a rationalistic dualism which is at the opposite 
pole to rationalistic monism. Only mystical and symbolic theology 
can rise to an esoteric conception of the mystery of creation as the 
interior life of the Divine. This mystery is the need which God 
fedsi h£j;^pt:her self> of one who loves and is belo^dToFtEelove 
which is realS3)le within the Trinity in Unity, which exists both 
above, and below, in heaven, and on earth. 

The theological and metaphysical doctrine of the absolute inomo- 
bility of the Divine is exoteric and rationalistic, and illustrates the 
limits of all logical concepts in relation to Divinity. The idea 
of God as cginddenta oppositorum is more profound and was 
that favoured by St. Augustine and the mystics. In God absolute 
rest is inseparably connected with absolute motion. ItTs^only in 
our rational consciousness and in our natural world that rest 
excludes motion, and that motion is incompatible with rest. The 
absolute perfection of Divinity contains within itself absolute rest 
and absolute motion. For rationalist thought motion in God 
appears to be opposed to His perfection and seems to imply a certain 
insufficiency in Him. But the idea of God that we make for our- 
selves cannot be anything else but contradictory, for opposites are 
naturally identified in Him. The fact that God longs for His 
other self, for the free response to His love, shows not that there is 
any insufficiency or absence of fulness in the Divine Being, but 
precisely the superabundance of His plenitude and perfection. We 
cannot regard absolute fulness and perfection from the static and 
abstract point of view, for they can only be thought of in terms of a 
concrete dynamism, as life and not as substance. 

Theology of the mystical and negative type favours such a con- 
ception of God and in some degree prepares the ground for it. It 
is true that this kind of theology may appear to lead us in respect 
of our knowledge of God to extreme forms of abstraction from all 
concreteness such as is found, for instance, in Plotinus’ doctrine of 
God. But for Christian thinking this knowledge of God is capable 
of being simply a purification and a preparation for a positive sym- 
bolical and mythological comprehension of the concrete life in 
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God. The theological and metaphysical doctrine of the absolute 
immobility of the Divine Being, which is the one traditionally and 
officially recognized, is in striking contradiction to the essential 
mystery of Christianity. A really profound Christianity does not 
order the relations between God and man and between God and 
creation upon a basis of static categories. So far as it is concerned 
these relations are a mystery inaccessible to absolute thought and 
incapable of being reduced to categories of a rigid type. 

At the heart of the mystery of Christianity stands the Cross of 
Calvary with the sufferings and death of the Son of God, the Saviour 
of the World. The theory of the absolute immobility of the Divine 
is in opposition to the mystical fact of the sufferings of our Lord. 
Christianity is the religion of the suffering God. It is not God the 
Father Who suffers, as the PatripasSans useTto hold, but the suffer- 
ing of the Son is a measure of suffering within the inner life of the 
Trinity. The doctrine of the absolute immobility of God is a 
form of abstract monotheism which contradicts Christian teaching 
as to the Trinitarian nature of the Divine and Its interior life. This 
doctrine betrays the influence of Parmenides and the philosophic 
school of Elis. 

The perception of God as a Trinity is the perception of the inner 
esoteric movement within God which has quite clearly no analogy 
with that which transpires in our natural world. The internal rela- 
tionships between the Hypostases of the Trinity are dynamic and 
not static and are revealed as concrete life. Similarly ffie mystery 
of the creation of the world cannot be understood intimately and 
esoterically except through the inner life of the divine Trinity, the 
inner movement within the Divinity, the divine dynamic. When 
we approach this mystery we find ourselves on a razor edge and it 
is very easy to fail from it in either direction ; a jEall which the 
Church calls heresy. Official theological teaching which forbade 
in a meaJure those paths of knowledge in which it is easy to go 
astray constituted a preventive force not without pedagogic signifi- 
cance. But ^ fos^^oQxfiixticaLff^ indi cations of a 
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conceiving the antinomy inevitable in all our thinking about God. 

rationalizations of spiritual expenehce 
^ ^ whole tratli what is only partially true. 
The mystics oF Christianity do not make this mistake. They put 
forward the most daring ideas which alarm the minds of average 
people and appear sometimes even more extravagant and more 
contrary to our accustomed faith than the teaching of heretics. 
But the true mystics describe the very depths of spiritual experience, 
the initial mystery of life ; they do not attempt to elaborate con- 
cepts nor abolish the antinomy of the spiritual life. Therein lies 
the whole importance of mysticism and the whole dhficulty that 
our mind experiences in assimilating it. 

St. Simon the New Theologian said, “ Come Thou, Who 
remainest unmoved yet Who ever moveth and dost direct Thyself 
towards us.” In these mysterious words which ofEcial theology 
conceives with difficulty, he expresses the truth of spiritual experi- 
ence, namely, the coincidence of motion and rest in God, Here we 
have no metaphysic based upon concepts, but rather the original 
experience of the spirimal life direcdy expressed. Thomism denies 
potentiality in God and with it the possibility of movement, and 
elaborates a rationalist doctrine of God which is based upon 
Aristotelian philosophy. But if God is actus purus, then the creation 
of the world, that is creative activity in God, remains unintelligible.^ 
The restricted nature of theological doctrines is due to the fact that 
affirmation has concealed negation. When Christianity professes 
the doctrines of the Trinitarian nature of God and the expiatory 
sacrifice of the Son it thereby acknowledges the existence of a 
process in God, a divine tragedy. But the divine process cannot be 
assimilated to that which takes place in our time-series -with its 
divisions. This divine process in eternity is not opposed to divine 
rest. The divine life is a mystery which is accomplished m eternity. 
It is revealed to us in spiritual experience, for everything that takes 
place above has its reflection below. Similarly the process of divine 

^ Laberthonniere treats this problem very well in his Christian Realism 
and Greek Idealism* 
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birth which transpires in heaven taies place also in us, in the very 
depths of our being. 

The great German mystics made a distinction between Go d 
(Gott) and Divinity or Godhead (Gotthei t). Such for instance was 
the teaching of Eckhart. Boehme maintained the doctrine of the 
Ungrund which was at a deeper level than God Htoself. The 
meaning of this distinction between God and Divinity is not ex- 
pressible in metaphysics or ontology. This truth can only express 
itself in terms of spiritual Hfe and experience and not in the cate- 
gories of a rigid ontology. As rigid ontology this truth can easily 
degenerate,,, into a heresy. Eckhart describes theTrelationsE^ 
between God^md^maST which are revealed in mystical experience. 


God exists if man exists. 


When man disar 


Dears, God will also 


■e creature existe£^^^^Qj;.fia4/ 


xSerore 

bec^^God only in relanon to cr^tioh. In the primal void of the 
divine NothuignessT^God and creation, God and man disappear, 
and even the very antithesis between them vanishes. ‘‘Non- 
existent being is beyond God and beyond differentiation.’’ ..Ih^ 
distinction between the Creator and creation is not the^epiest 
^t glgESmS ed^tbgethFr divTuSdSFothingii^ 

whidh is no longeri^d". Negative mystical theology penetrates 
beyond the Creator m His relationship to creanon and beyond God 
pi His intercourse with man. The Creator is manifested at the 
'saine^tiine as creation, God and man'appearmmukaj^u^. It is 
a theogomc process or the divme Unfathomable which is the coun- 
terpart of the anthropogonic process. 

Angelus Silesius says, “ I know that without me God could not 
endure tor a moment. Were I brought to naught He would yield 
u£ the.Gho^Jtor^^j^^ ^ (of m e). He also says I am as great as 
God|,_jnd These bold wor(^*co^^^^tEey 

do from a man who was a mystic and a j^oet and at the same time 
an or&odpx^JJJglfrgJic, may well disturb and even alarm us. But 
we must try to grasp their real meaning. It is not an easy task to 
understand the mystics; they have a peculiar language of their own 
and this language, while it is universal, is impossible to translate into 
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metaphysical and theological terms. Angelus Silesius does not 
attempt to build up a system either of ontology or theology, and 
contents himself with describing mystical experience. He speaks 
of the infin ite love between God and man. The loving subject 
cannot , ex ist a moment ^thout the loved object, and perishes 
w ith it. The extraordinary phraseology of Ahgelus Silesius depicts 
thej nysdcal d rama of love, ^d Ae infinite intensity pf the relations 
between GocTand man. Mysticism can be expressed only in terms 
of experience. Thus it is always a mistake which shows a want of 
proper understanding to interpret the mystics fi:om the point of 
view of metaphysics or theology, and to relate them to this or that 
doctrinal tendency. 

AU the great Christian mystics, whatever confession they belonged 
to, have taught that in ete rnity’, in the depths of the spiritual world, 
^diyine_proc^^ tak^ in whicfi„is revealed the relationship 
between G od and man, and the birth of God in man and of man in 
Godj3rh^reT^yer md beloved meet. These are truths of spiritual 
experience, living truths, not metaphysical categories nor ontological 
substances. The movement m God, however it is unfolded in 
spiritual experience, is not a process in time which transpires in 
successive order. It is the ideal achievement, the divine mystery of 
life taking place in eternity. Only a symbolic and mythological 
approach to the relationship between God and man can bring us 
closer to this divine mystery ; metaphysical conceptions only mask 
the inner life. Personalism is, so to speak, incomprehensible by 
means of abstract metaphysics. God and nim are living penonali- 
ties whose relationship is intimate to the highest degree and con- 
stitutes AecohSete^ d^^ of love and freedom. Such a living 
personalism is always mydiological. The meeting of God and man 
is a mythological representation and not a philosophical proposition. 
This meeting has found its most intense expression in the prophets 

the 
ous 


of the Bible and not in the Greek philosophers. O ur thinkinj 
irresistibly attracted towards an abstract monism for which 


L ana man and 


life does not even exist. 
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Prophets and mystics, apostles and saints, revealed to the world 
the mysteries of life in its basic and original form. They spoke to 
it of ieir spiritual experiences and their intercourse with God, 
which are the fundamental verities of the religious Hfe. The theolo- 
gical and metaphysical elaboration of this original experience is 
secondary, and categories and concepts which rationalize living 
rehgious experience enter into the composition of theological 
doctrines. They are a deviation in Ae direction p£iLhstract.n3pnism 
and duahsm. Theological theism, dominated by concepts, which 
regards the extrincism and non-divinity of creation as absolute, is 
a rationalization of the divine mysteries of the divine just as much 
as the pantheism which identifies the Creator and creation. Detach- 
ment from the sensible and concrete world, and all multiplicity and 
mobility in nature, combined with an orientation towards the un- 
changing world of ideas, is not the highest degree of spiritual ex- 
perience and contemplation. Plato and Plotinus failed to penetrate 
to the divine mystery of life. Life in its basic and original form is 
both higher and deeper. In the history of the Christian conscious- 
ness and Christian theology two moments are united, namely, that 
detachment of thought which seeks the world of ideas, and the 
spiritual sense of the concrete and of the mystery of life. The 
heritage bequeathed ^y the Greek spirit has dominated Christianity 
too mucE*"^tE its detacTied tlunESL^and lack^dFc^^^^ ; it 

gives precedence to metaphysics over mythology. But it is mytho- 
logical thought, nevertheless, which lies at the root of Christianity, 

n 

In spiritual experience we see man’s hunger jfor God. The 
human souTseafcES "Ibr^^^a Eghef bemg, a return to the somrce of 
life and to the native land of the spirit. Human Hfe becomes truly 
terrible when there ceases to be anything above man and when 
there is no place for the mystery of the ivine and infinite. It is 
then that the tedium of non-being becomes apparent. The image 
of man is defi.ced when the image of God is obliterated from the 
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human soul. Ijlffl j n seek ing for God seeks for l^elf and for his 


”****?"^^ J * •J < ■" * s . 

-i3i«S?,9u ui tne human soul is the true birth of 

movement of God towards him 
.55 own hunger for God. But it is only one of 
the aspects of this original religious phenomenon, to which there 
is another side and in which another movement is involved. 

Spiritual experience also shows us that .Qod longs for man and 
^at He yearn s _for_the birtli Qfjman who lianaga His imag^. 
The great mystics in describing the spinmaTEFTiav^lp^^ of 
l25^.g_5f ^e Divine for the human, for it is in mysticism 
rather than theology that this mystery is expressed. The primordial 
idea in man is foe idea of G od whh^hlif thf?ibiSm g-Qf kumanitv. iust 
^ man is_£ bej^ ^;;of_God ._. Infinite love cannot exist without a 
lovttigsubject and a loved object. The birth of man in God is foe 
answer to divine aspiration, foe movement from man towards 
God. 

The whole complexity of foe religious life and foe inter-relation 
of God and man springs from foe existence of these two movements. 
If foe rdigious life was simply foe result of one movement, namely, 
that of God to man, having its origin solely in foe will of God and 
His revelation, it would be a simple matter and the achievement of 
foe goal of life would be possible, the Kingdom of God would be 
easily realizable. In a word foe tragedy of foe world would not 
exist. But the birth of man in God, his response in other words, 
could not be solely foe work of God, for it is eq:Ually foe work of 
man and his freedom. Because of foe very nature of God Himself 
who is infimte love and the cause of foe divine plan of creation 
itself, foe Kingdom of God can be realized only for ongb man’s 
co-opera 5Qiiiian£ foe'^rticipatio p_Qfaxeatioa,-,itse]£..:.~Despotism 
is as untrue in heaven as it is on eanh. The Kingdom of God is 


that of God- humanity, in which God is finally in man and m an ia. 
God, process is'con- 


nected foe fundamental myth of Christianity, a realist myth in foe 
deepest sense of foe word, which expresses foe initial principle of 
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being, tbe basic and original phenomenon and the mystery of 
life. This is the myth of the dual nature and movement of the God- 
Man. 

It is the Son, bom from aU eternity, equal in dignity to the 
Father, Who responds to the divine aspiration of the loving subject 
and the loved object. It is the divine, absolute, Man, the God-Man 
and that, not only on earth in our natural historic world, but also 
in heaven in the ivine reality of the Trinity. It is thus that nature, 
t LOt indeed our sinful fallen nature, but spiritual human nat ure 
(^^^i^B^ispureandheavenly) succeeds inrScErngTEe^vury^ 
of the divine Tiinity. In the Son, m the divine Man, m the God- 
Man is comprisedjthe jyhple human race, manEnSTirair^^ 
plicity and in eyery^hap^ an^form. In Him t he jmdthesi s bew^ 
the one and the many is mysteriously resolved. The human species 
belongs under one or its aspects only to me generation or the Old 
Adam, the sinful and fallen race of our namral world. Under its 
other aspea it is heavenly and belongs to the generation of the 
Spirimal Adam, to that of Christ. Through the birth of the Son 
in eternity the whole spiritual race and the whole universe comprised 
in man, in fact the whole cosmos, responds to the appeal of divine 
love. The creation of the world could not have taken place in our 
fallen time-series which is the offspring of sin. Creation took place 
in eternity as an interior act of the divine mystery of life. The 
bibhcal conception of creation is only the reflection of this interior 
act in the consciousness of primitive man. Man after falling into a 
lower natural sphere is cast forth from divine ReaHty, but the 
^Christian revelation re-estabHshes man at its heart. Through the 
Son we return to the bosom of the Father. With Him a new race of 
human beings begins, the race of Christ, bom and regenerated in 
the Spirit. Christ is in man and man is in Christ. He is the Vine 
md we are me branches. The whole ^regSerS^T^^ 

dw3^mC^Sr^*noJ3d^r’^ 1 


i spiritual man is included the 
cosmos and all cma^m^^But the cosmos was violently separated 
irom tailen man so that it became something external to him to 
[which he was enslaved. Nevertheless the cosmos returns to re- 
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generate man. In die spiritual world the cosmos dwells in man as 
nian.dwells in Gd<£” ' ‘ - ■ - . , , , 

Man is a “ii^£osm lbj_naturejind in him are comprised all the 
spEerer STcosm ic reality and ^ its powers. Through sin and 
durough the FaU man lost the' idea of himself as a microcosm and 
became individualistic in his consciousness. The cosmos appears to 
the natural man simply as external nature, the inner life of which 
remains heyond his comprehension. It is only to the man who 
himself possesses an inner Hfe that the inner life of the cosmos is 
revealed as a spintuai reality. Thus man attains a knowledge of 
the cosmos by the same means that he attains self-knowledge. 
Through Christ, the Logos, not only the human race but the whole 
universe turns to God and responds to the divine appeal and to the 
divine need of love. In man the mystery of the Bible, the mystery 
of Genesis, is revealed.^ 

The divine mystery, however, is not fulfilled in Duality for it 
pre-supposes the existence of three Persons. The relations^between 
God md the^Othsr Person are fulfilled in a Third. The loving 
Street and t^e lovedTJbJect fih^ of their Hfe in the 

kii^dom the Third Person? The kingdom of God 

(the kingdom of an enHghtened humanity and an enlightened 
cosmos) is only reaHzed through the Holy Spirit in Whom the 
drama is completed and the circle closed. It is only in this “ Trin- 
ality that die dwme EeTs given to us in perfection, that the loving 
subject and the loved object create their kingdom and find the final 
content and fulness of their life. The Trinity is a sacred and divine 
number which signifies fulness and the victory over strife and divi- 
sion ; it is sohornostj the perfect society in which there is no 
opposition between personaHties, hypostases, and the one Being. 
The mystery of Christianity is the mystery of unity in duahty 
finding its solution in trinity-in-unity. This is why Christianity is 
based both upon the Christological dogma of the divine-human 
nature of the Son and upon the dogma of the Trinity. The affirma- 

1 $t. Martin said, “ The b est possible translatio n of the^B ihlfiJh al^^ evo: 
exist ]S1Sah*1^ms3x™*^ 
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non of being is the life of the Holy Spirit and in the Holy Spirit. 
In. the Spiri t mgi and the world are transfigured and deified. The 
SpmTconsdtutes Life itself in its basic and bngihaT”fofm. The 
divine mystery of Life is just the mystery of the three Persons, 
which belongs both to heaven and earth. Wherever there is life 
there is the mystery of the three Persons, there is the distinction of 
the three Hypostases and their absolute unity. This mystery is 
reflected and symbolized everywhere in the Hfe of man and of the 
world. 

Life is in principle both the differentiation and the unity of per- 
sonalities. The fulness of life is sohornost in which person- 
ality finds its final realization and integration. The meeting of 
one person with another always finds its fulfilinem'~nra‘Tte 
T^^BecomFa uS^^ through duahty but through' trinality m 
which they achieve their common entity. Being, were it single 
in character, would have remained in the embryonic stage, that is, 
in a state of indifference. Had it been a duahty and nothing more 
it would have been hopelessly disunited and divided. That it can 
reveal its content and manifest differences while still remaining a 
unity is due entirely to its triune nature. Such is the nature of being, 
the basic and original fact of its life. Thejtf^^^gf man and of the 
world is an interior moment of^^^myste^ of the Trinity. 

m 

The interior life of God is realized by man and by the world. 

who is at the centre moeing and called to play the most important 
role in the life of the universe, can have no positive life-content 
without God and without the world, that is to say, without that 
which is above and below him. He cannot remain soHtary for he 
has no source of Hfe in himself alone upon which to draw. When 
man stands alone before the void of non-being he is attracted to- 
wards it, and feels that it is a part of himself. If nothing exists but 
man in his soHtariness then there is neither man nor anything else 
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at all. An exclusive psycliologism involves die affirmation of non- 
being and the destruction of man’s very core. Human beings 

^^s^jre-su^po£(^^^ maiT^^^^S^ce' of another. If this 
Other Being Who is divme^does not exist EorTGm, he determines 
his life in reference to another which is of a lower nature. In 
separating himself from God and the higher world man submits 
himself to the lower world and becomes enslaved by it. 

The submission of man to the elements of the natural world 
means the destruction of the ordered hierarchy of the universe. 
The relative position of the higher and lower elements in it is 
reversed, and everything is thrown out of place. Man, the king of 
the ]^yers^ becomes the slave of nature and necessity. Man is 
separated from God and the world from man, so that the world 
beco mes som ething gg^al. to man which forces him to submit 
nojts own laws. Man loses Es spHfun ihdepe^^ He begins 
be determined from without and not from within . The sun 
ceases to*sEmeuponmmaS^^ as before. 

It now becomes part of the nature which is external to man, the 
life of wEch depends entirely on illumination from without. The 
whole universe being separated from God ceases to have an inner 
radiance ; it needs a source of tight exterior to itself. The principal 
result of the Fall is just this loss of inner illumination and the sub- 
ordination of ^^2^^jii.aB^gSe^l^urce. When ni^*Jw5ls 
l^^^^SodTESTme cosmos is in man - he has the sun wiffiin Emself. 
Wnen God and man are separated the cosmos anomah ire sepa- 
rated too. Necessity reigns in the cosmos and it is no longer subject 
to man’s command. 

St. Simon the New Theologian said, “ When Adam was driven 
out of Paradise, the whole creation refused to submit to him any 
longer. Neither the moon nor any of the stars would appear ; 
the springs refused to send forth their waters and the rivers stopped 
in their courses ; the air was minded to keep so still that sinful Adam 
might not even be able to breathe. When the beasts and all the 
terrestrial animals saw that he had lost the garment of his first glory 
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they began to despise him ; the heavens were ready to fall upon 
him and the earth desired to support him no longer. But what did 
God do, He Who is the Creator of man and of all things ? By 
His creative power He restrained them and in His mercy and good- 
ness He did not suffer the elements forthwith to loose themselves 
upon man. He ordained that creation should continue subject to 
Adam and that having become ready to perish it should serve man 
who was in a Hke case and for whom it had been created. Never- 
theless when man is bom again and becomes spiritual, incorruptible, 
and immortal, creation, which has been subjected to man by God, 
wiU be freed from this task and will likewise be bom again, be- 
coming incormptible, and in a measure, spiritual.” Thus does a 
great mystic describe the day in which man lost his central position 
in the cosmos, and the bond which now fetters him to it. 

Once separated from God and the spiritual world man loses his 
independence and his spiritual individuality ; he is su ^ct to the 
laws of the animal world, becomes the instmment oftEeTacial 
prinaple, and is condemned to live dominated by tradition in 
families and states in which this principle is a preponderating factor. 
Man is bom and peijetuatesjhe ra,p^,,pf faUen , Ad^ which is 
subject to an indefinite process of birth and death, to that bad 
infinity of endless generations bom only to die. The hopes of 
personality for eternal 1^ aLredestto^S*^^^S racial prma^e“ 
oFeSmSm^EstHd^o^ life and that fulness which person- 

ality demands there is nothing but the endless dissolution of gen- 
erations which rise and then disappear. The link which binds birth 
and death cannot be broken by the racial element. Birth carries 
within it the seed of death, the breaking-up of individuality, and the 
loss of its hopes. He who begets is himself condemned to die and 
condemns to death those who in their turn come to birth. In the 
racial element on which the sinful life of natural humanity is based 
there is no victory over death and no achievement of the life m- 
cormptible. 

Sex with its generative function, which subjects man to natural 
law and links him with the natural world, is the result of sin and 
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separation from God. Tiirough birth man bears the consequences 
of sin but, even though he redeems it, he is unable to overcome 
corruptible nature and to attain eternal and immortal life. The new 
spiritual race of Christ is not a race bom on earth according to the 
laws of the ammal world and so prone at all times to the temptations 
of a lower element. Separation from God meant for man precisely 
the loss of his integrity, chastity, and virginity ; in other words, of 
the “ male-female ” image of the Divine Being. 

According to the ingenious doctrine of Boehme man lost the 
eternal Virgin (Sophia) who departed from him and took refuge in 
heaven. This separation of the feminine element from “ male- 
female ” humanity meant that femininity became som ething apart 
from man, and the object of a tormenting attractionlronTwCch 

dwSCln^odhe had been able to comprehend femininity in Him. 
And it is here that we rediscover all that concerned man and the 
cosmos, for sin is above all the loss of integrity and chastity, which 
involves division and dissension. A virtuous integrahry is precisely 
a synthesis of chastity or virginity, that is to say, the union in man 
of the masculine and the feminine. Sensuahry and depravity are 
the result of this loss of integrality, an inevitable consequence of the 
division that has taken place within man. Eyeiyfhing^has become 
as it were, externalized and mutually exclusive. It is the same with 
regard to masculinity and femininity. The feminine element is an 
external, attractive, and seductive element without which the 
masculine cannot exist. Man panno^r^ain in a state of division, 
a mere incornpjete half of Hs, pxLc self. This is why the human race 
sufers, for it has a desperate longing for this reunion and redintegra- 
tion, and the full realization of its complete “ male-female ’’ being. 
But id the racial element which bears the marks of this division 
integrality is never acquired, the “ male-female ’’ image is never 
restored, man’s ardent longing for eternity and for his virgin remain 
unfulfilled. Each individual man or woman is in different degrees 
bi-sexual and it is just this fact which makes the whole of life so 
complex. 
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The teaching of Boehme about Sophia is precisely that of the 
Virgin and. the “ male-female ’’ image of man. Through lust 
Adam was parted from the Virgin, and through lust he gained his 
wife ; but the Virgin is always waiting for him and if he only 
desires to be bom again she will receive him and crown him with 
glory.” ^ ‘‘ The Divine Wisdom is the eternal Virgin and not 
woman, she is unsulHed purity and chastity and she appears as the 
image of God and the image of the Trinity.” ^ “ The Virgin is 
from all eternity, she is xmcreate and unbegotten ; she is the 
Divine Wisdom and the image of Divinity.” ^ “ The image of 
God is the masculine virgin and not woman or man.” ^ “ Christ 
on the cross deHvered our virginal image of masculinity and 
femininity and in His divine love He dyed it crimson with His 
heavenly Blood.” ® Christ was bom of the Virgin in order to 
hallow afresh the Tincture of feniininity and to unite it to the 
masculine principle so that man and woman might become alike 
‘ male-female ’ as was Christ.” ® 

Wisdom is eternal virginity and not eternal femininity, for the 
wisdom-cult is that of the Virgin and not that of the feminine 
principle which is the result of division and the Fall. That is why 
the cult of Wisdom is almost identical with that of the Virgin 
Mary, the Mother of God. In her^_n^ ure became virginal and she 
conceived by the Spirit. Thus there ^rosetEaFnevrEum^^ 
seed of CEnst, which is immortal and triumphs over the bad 
infinity of birth and death. The integrahty of man’s image is 
restored through the Virgin Mary and her conception of Him 
Who is both Son of God and Son of Man. It is the way of chastity, 
purity, virginity, the way of mystical love. 

The doctrine and cult of virginity have always had a more 
profound significance for Christianity than the doctrine of marriage 

^ Cf. Boehme’s “ Sammtliche Werke ”, Herausg. von K. W. Schiebler, 
1841, vol. iii. Die drei Principien gottUchen Wesen, 

^ See voL iv, Vom dreifachen Lehen des Menschen, 

® Idem, ^ Sec vol. v, Mysterium magnum 

^Idem. ^Idem, 
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and the sanctification of procreation, which have alike received 
insufEcient emphasis. The revelation of the mystical and positive 
meaning of the love between man and woman (eras not agape) is 
part of Christian problematics. The mystical significance of love 
has not received dogmatic elucidation, and what the Fathers of the 
Church have to say on this subject is poor and inadequate.^ The 
Christianity of the Fathers teaches us to acquire virginity by means 
of asceticism but reveals nothing of the mystical significance of 
love as the way to virginity, the re-estabhshment of man’s image in 
its integrity, and eternal hfe. Christianity has been right in justify- 
ing and sanctifying marriage and the family for sinful humanity, 
for in this way it preserves and spirituaHzes fallen sex-life, but it 
says nothing about transfiguration or the coming of a new sex. 
This form of transfiguration has, like many other things, failed to 
receive its proper emphasis in Christianity. The sanctity of mother- 
hood possesses cosmic significance, though to say that does not solve 
the question. The gulf which separates racial love (the love that 
begets) and the mystical love whose goal is eternity creates an 
antinomy for Christian thinking. The Church teaches that sex 
which is fallen and divided against itself is transformed in the 
Virgin Mary into an illumined virginity and motherhood, and 
receives into itself the Logos of the world Who is bom of the Spirit. 
But it seems that no deduction has been drawn from this with 
regard to the positive methods by which the old racial element, 
that is the sexual element, can be illuminated and transfigured. The 
positive rehgious significance of love, the link which unites it to 
the very idea of man as an integral being, is not revealed. This is 
due to ihc insufficient attention paid to anthropology within Chris- 
tianity. Love, hke so many other things in the creative life of man, 
remains unexplained and imsanctified, outside the pale, as it were, 
condemned to a tragic destiny in the world. The Christian doctrine 
of marriage and of the family, like that of government and of the 

^ In patristic literature the only work worth noticing is The Feast of the 
Ten Virgins or of Virginity, by St. Methodius Pojarski. But there is nothing 
at all profound here except his doctrine of virginity. 
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state, lias a profound meaning for the natural and sinful world, 
and for the racial element in which man undergoes the conse- 
quences of sin. But the problem of the meaning of that love 
which is the result neither of physical attraction nor of child- 
bearing nor yet of the social organization of the human race is 
not even broached. Love by its nature occupies the same place 
as mysticism. It too is aristocratic and spiritual, and incapable of 
being assimilated to the democratic ‘‘psychical'’ and corporeal 
organization of human life. Love is bound up with the initial idea 
of man. We have no vision of the reKgious meaning of love 
except in the symboHsm of the relations between Christ and His 
Church.^ 


IV 

Christianity is the rehgion of the divine Trinity and God- 
humanity. It pre-supposes faith in man as wdl^^^iajGod, for 
humayty is a^ part of God-humanity . An “ inhuman ” God coutd 
imtbep^G^!^ft3^^^^tyr^Christianity is^SsmS^Dya^ 
pological and anthropocentric and exalts man to an unprecedented 
height of sublimity. The second Face of Diyim^ is manifested 
as the humanface, andbymis^^l^^^^mnu^riEmisdKatidfe 
centre of being ; in him the meaning aiid the goal of creation is 
j^vealed. Man is called to pamapate m the work or God, which 
is ST work of the creation and organization of the world. Chris- 
tian mystics have had a bold conception of the central and supreme 
plane occupied by man in the universe. 

In the loftiest ranges of the Christian consciousness we discover 
that n ian is not only a creature but infinitely more, since through 
Cl^t, the Second Hypostasis of the Trinity, he is incorporated into 
the di vine lif e. Only Christian thought hasrecogmzeTlm^^ 

^ The Meaning of Love, by Solovyov, is the most remarkable book about 
love. See also that ingenious but litde appreciated book of Bakhophen, 
Das Mutterrecht, which analyses the mascdine and feminine principles in 
primitive religion. 
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eternity whicli he inherits in. the divine life ; he cannot evolve by 
any conceivable process from one order to another or become 
either a devil or an angel. The eternal face of man abides in the 
very hearty of die Divine Trinity Itself. The Second Hypostas is of 

Christi^ty oyerconaK^^ero- 

the free activity not only of Go3^But also of man is revealed. That 
is why all monophysitism which diminishes or denies the value of 
hutnan nature is a denial also of the mystery of Christ, of the 
divine-human mystery of unity in duahty. All the weaknesses and 
failures of Christianity in history spring from the cMculty experi- 
enced even by Christians themselves in grasping the divine-human 
mystery of a nature which is both single and dual. In addition to 
this the tendency towards a practical monophysitism is another 
cause of such failure. Even in the Christian era of universal life the 
human mind is still equally subject to monistic influences, and 
thought naturally tends in that direction. Thus German idealism 
at the beginning of the nineteenth century, though one of the most 
powerful manifestations of the philosophical genius of humanity, 
succumbed to the heresy of monophysitism and turned its attention 
to monism, which denies the independent existence of human nature 
and places considerable limitations upon it. 

fichte and Hegel only recognized the divine nature and denied 
the^uman TwhidrurSS^ It 

IS not men ButUmmty alone whicnknows. Inme I of 
Fichte and in the ‘‘ Spirit ’’ of Hegel man as something concrete 
disappears. But the ide^su c m mph. fram.iuch 

ni zethe divine as irnpers ond^ Monism refuses to 

a^^*S^^^^Sr^s^ry'^^e religious life and contradicts the 
original phenomenon of spiritual experience. This monophysitism 
of German ideahsm may be discovered in a latent condition as 
early as Luther, who rejected the freedom of the human spirit, the 
activity of man in the religious life, and finally the whole indepen- 
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dent existence of human nature.^ Already in St. Augustine there 
are certain tendencies and lines of argument which were later 
appealed to in order to lessen the importance of human nature. 
By making a distinction between the Creator and creation, as 
between that which is immutable and diat which is not, every 
modification becomes an imperfection and a regression. The 
Divine Being is immutable and therefore perfect. Human beings 
are subjea to change, but these changes are regressive and not 
progressive. The Fall is just an example of this. Man can only 
perfect himself through the action of grace. Thus St. Augustine 
denies to man both a creative nature and creative freedom. By 
this doctrine, elaborated under the influence of the struggle with 
Pelagianism, man suffers a signal diminution of his importance. 

CathoHc anthropology also reduced man’s significance but in a 
different way. According to this view man was created a natural 
being and it is only later through the action of grace that he received 
spiritual and supernatural gifts. After the Fall man lost these gifts 
and became once more a natural being for whom the spiritual in 
all its forms was external. The deduction from this was that man 
was not created a spiritual being in the image of God. Nevertheless 
the truth is that man is a spiritual being. 


V 

The relations between God and man may be conceived under 
three different aspects. Firstly there is the transcendent duahsm 
which subjects the human will to the divine inapuS^^*SctSmal 
fashion. Thus the two natures remain divided, mutually estranged, 
and externally opposed to each other. Secondly there is immanent- 
ist monism which makes a metaphysical identification between the 
MmS^mJ'the divine wills and rejects altogether the independent 
existence of human nature. It sees in man only a manifestation of 
the divine life, a transitory moment in the development of divinity. 


^ See Luther’s book, De Servo Arhitrio, 
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TMrdly there is what may be called ‘‘ t heandric anthropomor- 
, a creative and Christian standpoint which reco^SSH the 
independent existence of the two natures and the reciprocal action 
of divine grace and human freedom. Man ^ ** the other divine 
^ the caU of God which reveal^ his areanye 

^ture. In Christianity itself these three difierent conceptions can 
all be found in a greater or a lesser degree. The third presents the 
greatest antinomy for rational thought while it is also the cause of 
considerable complication in the Christian doctrine of Redemption 
and in our understanding of the work of universal salvation and 
deliverance. 

Here we may distinguish two lines of approach both of which are 
rarely met in pure isolation. God, through the organized action^ 
of grace, helps man, who has lost his freedom through the Fall, 
to save himself and to overcome sin. This conception in its most 
extreme forms amounts to a justification of the use of forcible 
methods to secure the salvation of others. But there is another 
way in which we can understand the meaning of life. God expec ts 
response to His appeal, an answering love and 
creative co-operation inovSc^Sg'f^tLtgte^ffio^ 
has to manifest all the acavity oFhis spint, afl tfie mfehsity of his 
freedom, in order to accomplish what God expects of him. This 
conception furnishes a religious justification for man’s creative 
powers. In Christianity these two conceptions are closely bound 
up with one another and cannot be separated. Through Christ, 
the God-Man, the Redeemer and Saviour of the world, the two 
movements proceeding from God and from man, from grace and 
from foeedom, are united. God through the power of grace aids man 
in the conquest of sin, and so re-estabhshes the shattered forces of 
man’s freedom. Man out of the depths of this freedom then makes 
his response to God, begins to open up to Him, and thus continues 
the work of creation. Man is not a slave, still less a mere nothing, 
and he co-operates with the divine task of achieving a creative victory 
over nothingness. Man is necessary to God, and God suffers when 
man fails to be conscious of his own usefulness. God helps man, 
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but man must also help God, and it is just at this point that we begin 
to touch upon the esoteric element in Christianity. 

doctri^ of man’s deification and ^ 
of his l?eing widi that of God, the danger to be feared is that of 
pantheism^in w^H man’s independence disappears ; but when we 
assert the freedom and independence of man, as distinct from God, 
pride and dualism are the enemies against which we have to guard 
ourselves. 

In the depths of spiritual experience there is revealed not only 
man’s need of God but also God’s need of man. But clearly the 
word ‘‘ need ” here is an inexact expression, as indeed are all human 
terms when apphed to God. We use the language of symbols, we 
translate ineffable mystery into the language of our own experience. 
Can we dare to investigate the psychology of God and of His inner 
life, or must we always limit ourselves to the attempt to imderstand 
the external relations of God with the world and with mankind ? 

Holy Scripture, which in this respect is to be distinguished from 
doctrinal theology, presents us with a psychology of the Divine 
and speaks to us of the affective and emotional life of God. In the 
Bible the relations between God and man are described in terms of 
a drama of love between the loving subject and the loved object, in 
which not only man, but God Himself is subject to passions, and 
experiences anger, sorrow, and joy. The^God of Abraham, Isaac, 
^d Jacob is not to be confused with^the^bsolute of phito^op^y 
n^Fmth &e^off^or^e^^.'33£is a God Who resembles 
m^ a Goff who is not inert but Who is capable ofTmovScSSit. 
“ The Song of Songs ”, which was a source of inspiration to the 
mystics, is indeed a picture of the emotional life of the Divine. 
This inner Hfe of God was revealed to the Christian mystics and 
they found words to express the emotions experienced by God. 
In the great Catholic mystics, in St. John of the Cross for example, 
we imd a more momate vision of the relations between God and 
man. F or him. GQ dJs^atjff e Absolute. In 

Greek philosophy Herachtus with his doctnS 
was nearer to the Christian God than Parmenides, Plato, Aristotle, 
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or Plotinus, whose influence has preponderated in all the theological 
systems of Christianity. 

Legn^Blo y tells us t^t God is suffering alone, and not under- 
admits tragedy in God. The love of God has indeed 
made him use daring language, “ Go^, he says, “ suffers and 
bleeds when He fails to find in man an answer to ESs love, when 
humaiLfreedom does not nlay its part in His work, and wheiimm 

biiity is mdeed mcreased and ennobled by such a conception! 
Man must not think only about himself and his own salvation and 
weU-being ; he must also think of God and EEs interior life ; he 
must bring to God the disinterested gift of his love, he must quench 
the divine thirst. It is his debt of honour. The mystics have been 
abIetoTi!se to tins level of disinterestedness, they consented to be no 
^|h,-t[ieir oym salya.tion, they were even 
ready to renounce it, to suffer the torments of Hell if love for God 
were to demand it. 

And here we come across a strange contradiction. On the one 
hand, theology fears to recognize movement, ‘‘nostalgia*’, and 
tragedy in God since it upholds the doctrine of EEs immutability 
and immobility ; on the other hand, this very same theology 
elaborates a juri^cal theo^^of redemption, according to which the 
sacrifice of Christls a propitiation fox the divine wrath, a satisfaction 
afforded to an offended God. But is not the wrath of God which 
feels the offence itself part of the affective life of God and a move- 
ment within the heart of the Divine ? Why is it less humiliating 
to admit the existence of a feeling of offence in God than to admit 
divine languor ? 

We have here a manifest contradiction in the doctrines of theo- 
logy which is to be explained not by the desire to magnify God, 
but by the desire to humiliate man and to keep him in a state of 
distress. God expects infini tely more from man than what the* 
ordinary teaching about Redemption and obedience to the divine 
Will suggests. Does not God expect man to reveal in freedom his 
creative nature ? Has not God hidden within Himself that which 
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man will manifest in his response to the divine appeal ? God never 
constrains man, and sets no boxmds to his freedom. The plan whdch 
God has conceived is that nian should surrender his powers freely 
thusJ&jSEjli^ a creativeTask'm His Name. God expects 
from man his participation in the work of creation and in the 
victory of being over non-being, He expects from him an activity 
which is both heroic and creative. Those who rebel against this 
idea by maintaining that man’s task consists only in his submission 
to the Will of God and in carrying it out become involved in a merely 
futile formahsm. It is evident, of course, that man must submit his 
will to that of God and that he mus t overcome self-centredne ss 
for the sake of God-centredness and thatlie mu^ carry out to th e 
^idrtiie drwne^ noFfEeWill of God demand also that 

man, endowed with that creative Hberty which bears the mark of 
the divine image, should participate in the work of creation in its 
eighth day ? Does not God expect free creative activity from man 
and the release of all the forces at his disposal ? Certainly the Will 
of God does seem to be of such a nature and man must submit to it. 

It is the old question in the Gospel of the talen ts which must not 
be buried in the earth but put to profitable use. St. Paul also teaches 
us that the gifts of men are diverse and that men must be free in 
spirit and creative, not for themselves but for God, and for the sake 
of His Will. But the mystery itself of creative genius and of the 
namre of creativity is unknown and is not revealed in Holy Scrip- 
ture. If this mystery were there revealed the freedom of creative 
action and all that we call heroism would no longer exist, and what 
God expects from man would be impossible. The creative mission 
of man in the world demands that man should become conscious 
of himself in freedom, and from this act there must result an absolute 
advantage for being. 

Man’s creative action, which is a continuation of the creation of 
the universe, is not arbitrary in character nor is it a revolt ; rather 
it is the submission and surrender to God of all the forces of his 
spirit. Man in his creative love for God does not only invoke Him 
on behalf of his human needs, expecting salvation from Him : he 
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also offers Him all the superabundance of his forces and all his 
fathomless Hberty with absolute disinterestedness. If man does not 
bring his creative gift to God, if he does not participate actively in 
building the Kingdom of God, if he shows himself to be a slave, if 
he buries his talents in the earth, then the creation of the world will 
receive a check and the fulness of the divine-human hfe conceived 
by God will not be realized ; God will suffer and will remain un- 
satisfied in His relations with His other self. Man must be more 
disinterested in his rehgious life and more free from tendencies to 
celestial eudaemonism. When man thinks only of himself, his 
needs, his well-being, and human salvation, he restricts God’s con- 
what man should be and denies his own creative nature. 
But when he thinks of God, and of God’s longing for love, and of 
what God expects from him, he raises himself to a higher plane by 
realizing God’s idea of him, by affirming his creative nature. 

It is here that we find the paradox which exists in the relations 
between God and man. Personality is precisely the divine idea, 
the divine image and resemblance in man, in contrast with indi- 
viduality, which is a naturalistic and biological conception. Thus 
in order to mderstand himself man must address himself to God, he 
must fathom the divine idea concerning himself, and direct all his 
forces to the realization of it. God wills that man should be, for 
God does not intend that He should be alone. The meaning of 
being Hes in the triumph over solitude and the acquiring of kinship. 
Such is the very essence of religious experience. Man isjall^d jmjt 
oiffy^^seek for jiyu^, assis t but to h elp God in 

for tfa e^orRlSe^^^^^ 

weak to accomplish his creative mission ; his powers are shattered 
by sin and his freedom is devitalized. In the generation of the New 
Adam, in spiritual humanity, the creative power and fireedom of 
mankind are re-established through redemption. This creative 
force which is capable of satisfying the divine demand is only 
finally and perfectly acquired by means of a new, spiritual, birth ; 
it is obtained only in Christ. The creative energies of man never 
reach the height contemplated by God. The only man capable 
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of discovering such a height and. of turning towards God is the 
man who has been restored to his integrity, his virginity, and to 
the lost “ male-female image. It is then only that the disharmony 
between man and the cosmos and between the masculine and 
feminine elements can be overcome. In natural fallen man the 
potentiaHties of creation are enfeebled ; nevertheless in every crea- 
tive act the divine Will is accomplished and man himself reveals the 
divine idea of man. 

Nevertheless there is a form of creation which increasingly 
debases man’s image. For authentic cjearive 
^eticism, pu ^cation, and sacj jfic e ; whereas fallen man in his state 
of^eh^sarisfacd^ not in God’s Name but iniis Q^ynj 

he gives birth to a false and illusory bemg, to non-being. But 
creation in the name of self can never continue for long in the inter- 
mediate sphere of humanity ; sooner or later it is inevitably trans- 
formed into creation in the name of another, to wit, Satan. It is 
for this reason that the reUgious justification of die creative act is 
not necessarily the justification of all creation whatsoever, for 
creation may possess a fatal character. 

Thus we come to consider the problem of the rehgious justifica- 
tion of creation in culture and in human action in history. That 
which takes place in the highest regions of the spiritual world takes 
place also on the plane of our historic reahty. 

VI 

Patristic anthropology failed to discover the whole truth about 
man ; it did not deduce from Christological dogma all those con- 
clusions about human nature which are capable of being drawn 
from it. Juridical conceptions of Christianity distorted its view of 
ontological and anthropological questions, whereas in fact a true 
anthropology is contained in Christology. Christological and 
anthropological science are in all points similar to one another. 
Upon one’s conception of Christ wiR depend one’s conception of 
man. Huma n personahty in the true sense of the word onlv exists 
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m Christ a nd hy Christ l iLanlv exists because Chris t, the God-Man, 
5Sts. ' ^;J^^rtdog^ _“.deptji^ of man is bound njvwiXfK^lST-^ 
is r|Qt.p:3^y God ,Jbut human 

posi^e 

doctrine of man can only be deduced fromSe"^gma of the divine- 
human nature of Christ and the consubstantiahty of the Son with 
the Father. A really profound Christological anthropology will be 
a Christology of man. 

The generation of Christ, the race of ^ipiritualhiunanity, must also 
have its anthropological science rooted in the science of Christology. 
The Fathers and Doctors of the Church, whose attention was wholly 
occupied by the highest things and by the thought of God Himself, 
were absorbed in a heroic struggle against sinfd. human nature ; it 
was possible for them with their spiritual temperament to formulate 
the doctrine of the Person of Christ and of the Holy Trinity, but 
they were unable to develop a theory of man to correspond to it. 
Instead they elaborated a negative anthropology which dealt with 
the sinful nature of the Old Adam, and they sought for means by 
which they might prosecute their struggle against the passions 
of men. 

Thus in the history of Gnostic mysticism there is no exoteric 
doctrine about man except uTiSGeliabala, in^Boehme, and Francis 
Baader , and in the mysticism whi^Towed someSing to Semitic 
sources. Teaching of this kind can scarcely be found in the mysti- 
cism of Plotinus, Eckhart, and the Quietists. The positive teaching 
of the Fathers had already reached supreme perfection ; it was 
concerned with such questions as the obtaining of the grace of the 
Holy Spirit, the illumination of the creature, and the deification of 
man. But man's creative nature, which lies between these two 
opposite poles, was given no religious sanctification and was rele- 
gated to the secular sphere. Man's creativity thus affirmed and 
expressed itself apart from religious sanctification and interpretation, 
it went its own way, and manifested itself in a reaction against the 
mediaeval oppression of human freedom. 

In the Middle Ages the spiritual nature of man was at once more 
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robust and on a higher level than it has been in the modem period. 
It was then that its creative forces were husbanded. But human 
freedom had not yet been sujSiciently tested nor had it consented to 
realize the Kingdom of God. The creative powers of man had not 
yet found their definitive expression. Huipani^^*^^Qse in the midst 
of the Christian world because Christianity had obscured the truth 
about man, because there was a mystery in it, and because it was 
given neither expression nor sanctification. The advent of human- 
ism into the Christian world is a paradox and can never be anything 
slse. But humanism in modem history is to be clearly distinguished 
from ancient humanism since it could only arise in a Christian 
period of history. It is connected in some way with a Christian 
problem which is both harassing and insoluble. Christian humanity 
cannot abandon that human image which had its realization in 
Greek culture, tragedy, and philosophy. Humanism is a false 
mentality developed in isolation firom God and there lies hidden 
within it that which may annihilate man. Nevertheless humanism 
is the pathway to the freedom of man in which his creative forces 
are tested and human namre discovers itself 
Man could not remain satisfied with the anthropology of the 
patristic and scholastic periods ; he began to discover and to sanctify 
the creative nature in himself Society could not go on living under 
a theocracy imposed from without. Human nature remained pagan, 
unilluminated, and untransfigured; theocracy and the Kingdom of 
God were not really achieved, and men were content with certain 
outward conventionalities. It was inevitable that the authentic 
realities of humanity would be manifested sooner or later. The 
secularization which characterizes the humanistic period is not in 
itself the origin of the evil, nor is it to blame for the separation 
between all forms of culture and society and God. All that it did 
was to expose the realities of the situation. Mediaeval theocracy, in 
spite of its high spirituality, did not reveal the truth about man, and 
so it had to decay. The new humanity pursued a course which 
was bound to make it experience to the full the fatal consequences 
of its self-centred isolation. Man had to discover all the possi- 
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bilities of his earthly life in order to know and impeach everything 
by personal experience. Humanism contains within itself a fatal 
dialectic which must bring it to its final doom. Man in his solitude,* 
detachment, and egocentricity cannot find the infinite sources of 
life, and the forms necessary to safeguard and affirm his own image. 

Humanism sees exclusively in f nan the child of the natural world, 
for jEumSSr*StEr^^IosvKm^^S[^K!TF*M*lo^^^‘s^*in 
man a bemg who belongs to two worlds and to two orders, the 
point of intersection between the spiritual and natural spheres. 
For humanism ceases to be a mystery or an enigma, and he is 
no longer the emerimental refutation of the claim of this world 
to be sufficient unto hsdf. Original sin is demed and consequently 
there is no explanation even of how the natural world began. 
Humanist thought places man finally in this world and on the surface 
of the earth. If patristic anthropology deviated, in fact if not in 
principle, towards a certain monophysitism, humanistic anthropo- 
logy is equally monophysite, though at the opposite pole. 

The full divine-human truth of Christianity in all its complete- 
ness could not be assimilated by mankind, and has suffered from 
being divided. Sometimes, in obedience to the command to love 
God, man has been neglected and so the love of God has been itself 
distorted ; sometimes men could see nothing but the love of man 
and that also suffered in consequence. From the monophysite 
and monist point of view the nature of man, at once two-fold and 
single, earthly and heavenly, bearing t h e 

efiaces the divme image m nimselr, he cannot long preserve the 
human image, and the animal then predominates in him. By losing 
the support of God he submits himself to the unstable elements of 
this world wliich must sooner or later submerge and engulf him. 

The very idea of man can only be constituted by the idea of 
God,^ for man is precisely this idea and he only exists ontologicaUy 

^ There are some very interesting ideas on this subject in jylax Schcelef s 
Vom Umsturtz der Werte. I. Band, Zur Idee des Menschen and VomBwlgenTm 
Menschen, 
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through it. Man cannot be simply and solely a human idea or an 
idea of the natural world, for he would then lose all ontological 
basis and disappear. This is why the spiritual pride of man con - 
stitutes the original source of sin and evil and leadstome'^^ELE^- 
tion of his being. The natural man cannot preserve his qualitative 
originahty, his unique place in the hierarchy of being, when he 
finally denies the spiritual man and loses the basis of support which 
he possesses in the other world. 

There was in humanism a period of expansion of the purely human 
domain. It was its most creative period, in which the forces of 
mankind which had been built up during the Middle Ages were 
manifested. French humanism of the sixteenth and seventeenth 
centuries was Christian, and St. Francis de Sales ^ may be included 
among the humanists of that time. At the time of the Renaissance 
man had not finally broken with the higher world and stiU bore the 
divine image. In the transitional period in the development of 
man’s consciousness, which was a period of expansion for human- 
ism, its positive sides were revealed, the soaring of man’s creative 
genius, the overcoming of the cruelty inherited from the ages of 
barbarism, and the resurgence of the “ human ”, only possible in 
a Christian world. There is in humanism an unconscious positive 
truth, the truth, namely, of compassion, but in humanism it is 
infected with untruth and error. Humanism is nevertheless superior 
to besdalism and its untruth cannot be purged by a return to the 
latter. 

The superseding of humanism means the attainment of the full 
divine-human truth of Christianity, the achievement of some- 
thing higher and not the return to a Christianity distorted by bar- 
barous elements. Humanism is two-fold by nature and in its 
results. On the one hand it is the revelation of positive human forces 
which are unconsciously a part of Christianity, and on the other of 
negative principles which lead to a final rupture with the divine 
world and threaten man with annihilation. It is thanks to human- 

^ Br6mond speaks of a devout Hutr ianism ; see his Literary History of the 
Religious Sentiment in France, vol. i. 
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ism that a free science has been able to develop. But having reached 
in the nineteenth and twentieth centuries the surtimit of its negative 
development, lu maiu sm^ is degenerating into its opposite and is 
^tamount to aSSrofmah^^d 

^5* humamtarian.^ Communism is an example ofthis 
transformation which humanism undergoes when pushed to the 
extreme, but we can trace it also in all the current tendencies which 
are characteristic of to-day, in contemporary science, philosophy, 
and morality, in the general manners and customs of the time and 
in modem technical development. At the end of the humanistic 
period, in our mechamzed civilization, man’s personality is rudely 
shattered. Danger threatens us and only a Christian renaissance by 
means of the divine-human tmth of Christianity can save man and 
preserve his image. 

Modem history has produced no Christian heresy, and we may 
ask whether the rehgious indifference of this period does not make 
the rise of heresies impossible. But that is to adopt a superficial 
standpoint. Since the coming of Christ the whole life of the uni- 
verse is Hved beneath the sign of Christianity and nothing can any 
longer be indifferent in relation to it. Modem history created the 
great whic h could only ^ aris e,, m„a, Christian 

It IS an antSap^o^3rE^^y'^v^i^n^*^^mT‘ffiFwo3T*^th 
religious pretensions. Besides, heresies have at all times brought 
forward vital questions, to which the mind of the Church had given 
no sufficiently clear and expHdt answer. Heresies have had con- 
siderable importance, for they have stimulated positive development 
and dogmatic creation in the Church. They always contained 
some truth, to which was sometimes added both exaggeration and 
falsehood. Heresy upsets the balance of things and is incapable of 
comprehending the fulness of tmth ; it takes a part to be the whole 
and rationahzes the theme which spiritual experiences puts to it. 
The mind of the Church in answering heresy draws up formulas 

^ This idea is developed in detail in the author s work. The Meaning of 
History. 
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which contain the fulness of supra-radonal truth and points out the 
sane and right lines of development for the spiritual life. But the 
Church has yet to give a positive answer to the heresy of humanism, 
and has not developed all the possibiHties which are contained 
within Christianity which could furnish a solution of the reHgious 
problem of man. Nevertheless there is no reason to suppose that 
the Church will not respond sooner or later by a clear dogmatic 
statement with regard to the true nature of a Christian anthropology. 

The whole point of the question Hes in the following ; does 
humanism really put to us a grave and deep problem for solution ? 
Too few of those who are attached to the traditions of the Church 
grasp its depth and importance. The world remains divided into 
two camps ; on one side there is the mind of the Church and on 
the other humanism. These two have not yet met face to face in 
order to state and solve the reHgious problem of man. It is only 
among certain isolated 'geniuses that this problem reaches an ex- 
treme degree of intensity in which Christianity and humanism are 
both brought into the picture. Such men of genius were Dos- 
toievsky and Nietzsche. While totally dijfferent from one another 
they both did service to the reHgious knowledge of man and both 
force us to leave that neutral ground which is equidistant from 
Heaven and HeU, and from God and Satan. 

It is in overcoming the antagonism between the God-Man and 
the man-god that the religious question about man will be put 
clearly and fully. But the answer that the mind of the Church will 
give to humanism wiQ be essentially different from aU its previous 
answers to heresy, for the truth about man's creative nature will 
have to be revealed in that answer. In this revelation it is inevitable 
that an exceptional activity will possess man. It is also natural to 
suppose that man through his creative energy is already preparing 
the answer to this problem, but that the Church in the external 
sense has not yet recognized this task as its own and has not 
admitted that it is an organic part of its divine-human function. 
The Church is God-humanity, and that is why in its approach 
towards fulness and completeness the creative activity of man must 
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play a preponderating part. The Church cannot realize itself 
without the human element, God Himself cannot do without it. 
But man can put his free creative activity at the service of God as 
he can at that of Satan, the spirit of non-being. This activity of 
man during the humanist period has a two-fold character and is 
directed towards two opposing kingdoms. That is the tragedy 
of the historical process. 

There is in humanism a Christian truth which belongs to the 
Church itself, but there may also spring from it the religion of 
Antichrist which is opposed to Christianity, and within which 
God and man are alike annihilated. The whole of man’s suffering 
arises from the necessity of distinguishing between these two op- 
posed principles. For the solution of this terrible problem much 
depends on man himself and his freedom of choice. The gifts of 
religious knowledge and of Gnosis belong neither to the ecclesias- 
tical nor the angelic hierarchy but to man and his creative genius. 
Moreover these gifts are by no means proportionate to his saintliness, 
as the spiritual history of mankind only too clearly shows. 

VII 

The consciousness of man and the development of his spiritual 
forces are not only determined by his relations with God but also 
by his relations with nature ; and man in the course of his historic 
destiny has taken up different attitudes towards nature. Three 
periods may be distinguished which correspond to these different 
relations. Firstly, there was the stage of man’s primitive absorption 
in nature, a primitive cosmic consciousness of life in general bound 
up with the life of nature. Secondly, there was a period of detach- 
ment from nature when man opposed nature and engaged in a 
spiritual conflict with it. Thirdly, there was a period when man 
turned to nature with the idea of mastering it, a period of struggle 
against it of a material order. 

To these three periods there correspond three different concep- 
tions of nature. In the first nature is regarded as animate and 
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peopled with bad and good spirits. The Great Pan is still in exist- 
ence. Primitive magic is at once the science of this period and its 
technical appHcation. Man struggles with the forces of nature in 
order to hve, but in his struggles he is associated with the spirits of 
nature. In totemism, the primitive form of the religious life of 
humanity, men worship animals, which they regard as the pro- 
tectors of their social groups and clans. In sculpture there is no 
distinction between the image of men and of animals, the . images 
are confused. It is precisely to this period that paganism, poly- 
theism, and the dissolving of the divine image in the multipHcity 
of nature belong. The gods of nature are revealed and man’s life 
subordinated to them. 

But already in the pagan world there is discernible the hope and 
desire of man to rise superior to nature and to free himself from 
the power of the demons. It is the beginning of this second period 
which finds its definitive expression in Christianity. Man in the 
process of achieving his Hberty, as he ascends in the scale, frees 
himself from the soul of nature with the object of acquiring spiritual 
independence and of finding some support and foundation for his 
life, not in the natural external world but in the inner and spiritual 
sphere. 

The Redemption wrought by Christ reveals to us quite a different 
attitude, for it is only through that that man can acquire that 
spiritual independence which is able to overcome the powers of 
nature. The gods die, the Great Pan disappears into the depths of 
nature and remains imprisoned there. Men had to break free from 
nature and conquer paganism in themselves. There had to be 
freedom from the worship and the power of the demons who had 
bewitched and terrorized the ancient world. There was in pagan- 
ism, besides the happy life in the bosom of a divine nature, the 
anguish and fear which were the result of mysterious forces. 
Magicians endeavoured to master these demoniacal powers and the 
cults of the ancients attempted to placate the gods. But m the 
pagan world real spiritual freedom could not be obtained. In 
order to fortify the spiritual man and to give him another founda- 
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don for his life the Christian Church set man in conflict with 
natural demonism and forbade him all relations with spirits. At 
all costs man had to be protected from the overwhelming forces of 
cosmic infinity. 

The second result of this attitude towards nature was expressed 
through its mechanization. A pagan attitude of dependence upon 
it made it impossible to know nature scientifically and so to master 
it technically. That was only possible in a Christian world. Para- 
doxical as it may appear it is precisely Christianity which favoured 
the development of the natural and technical sciences, for they were 
bom of the freedom of the human spirit from the powers of nature 
and of demonolatry. It was impossible to have any knowledge of 
the demons of nature through science or to overcome them through 
mechamcal inventions. They could only be imprisoned with the 
aid of magic or appeased through blood-sacrifices. Animism 
authorizes science and mechanical invention only in the form of 
magic. The existence of the cosmic order was still admitted in the 
Middle Ages, but the mediaeval mind was impregnated with a 
religious and moral dualism. Man waged a spiritual warfare vrith 
nature both within him and about. He underwent an austere 
asceticism in which he developed and concentrated his inner spiritual 
forces, and in this way his personality was forged. But in the first 
as in the second period the cosmos subsists for man. 

The third period begins with the Renaissance. Man once more 
turns towards nature and thirsts to know its mysteries. In human- 
ism he feels himself once more a natural being, but one who aspires 
to master nature. In this way technical advance becomes possible 
through the encouragement given by the Renaissance to the natural 
sciences. Nature becomes external and quite alien to rn an ; he is 
no longer aware of its soul which ceases to be the cosmos, and he 
himself becomes an object of natural science and mathematics. It 
is no longer demonism nor its spirits that modem man fears, but 
rather his own inanimate mechanism. The mechanical conception 
of the world, due to the spirimal viaory of Christianity over 
nature, becomes a force hostile to this faith. 
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But Christianity nurses the hope of a fourth period m man’s 
attitude towards nature. This will begin when man turns once 
more towards the inner Hfe, when he will see once more the divine 
cosmos but will unite this faith to a spiritual power over the ele- 
ments, thus affirming his sovereignty in the world. 

In our modem period, culture, the foundation of which is always 
religious, whose nature is always symboHc, whose very existence 
presupposes disinterested contemplation and creation, is beginning 
to be transformed into a civilization which is secularized in every 
direction, absorbed in the cult of power and well-being, and dom- 
inated by a naive realism. This civilization constitutes the extreme 
limit of the mechanization of human life and nature. Everything 
organic in it is dead. The mechanical inventions which the power 
of human science has created enslave not only nature but man 
himself. The latter is no longer the slave of nature, but, while free 
from its organic forces, he has become the slave of the machine, 
and a prisoner in the social environment which it has created. In 
the civilization which is the final result of humanism the human 
image begins to vanish. Culture is powerless to flight against the 
increasing power of civilization. There is indeed a will to modify 
and transflgure life ; but culture does not transfigure life, it only 
succeeds in furnishing great creative values, such as philosophy, 
art, and the institutions of the law and of the State. The aspiration 
towards real life and its transflguration has two goals. Firstly there 
is the social and technical transfiguration of an atheistical civiliza- 
tion, and secondly there is its religious transfiguration, the spiritual 
illumination of man and of the universe. These two purposes are 

confronting one another in the world Such, then, is the scheme 

of relations between man and nature. 

Man is the creation of God and, metaphysically speaking, he 
precedes the natural world and its historic destiny. The pheno- 
menon of humanity cannot be deduced from the development of 
the natural world. On the contrary man possesses in the natural 
world an evolution of his own. Fallen man only rises in the scale 
and gains possession of his image by a process of progressive devel- 
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opment, and herein lies the truth of evolutionism. Man has become 
entangled with a nature lower than his own and has lost his image. 
He begins his natural life on the lowest levels of animal existence. 
Human personality does not awaken from the state of unconscious- 
ness produced by the Fall and separation from God except by a long 
and very painful struggle and growth. 

In ancient Greece, where for a moment the lost vision of Eden 
was recaptured, man was exalted for the first time in the pagan 
world and his image foimd expression in plastic forms of undoubted 
magnificence. For a long time the limits of human nature were not 
clear. The image of man was still confused and was not separated 
from the image of the gods and that of animal nature. There is 
yet no precise differentiation between man the hero, and the god. 
The hero is not simply a man, he is a demi-god. An anthropogonic 
process took place in ancient Greece through the creation of gods 
and heroes. In order to rise above the state in which the human 
and the animal image were confused, man had to receive in himself 
the image of the god and the demi-god, a principle regarded as 
superhuman.^ 

If in the last days of the humanist history of Europe, Nietzsche 
hoped to raise man to the level of superman by trying once more 
to confuse the image of man with that of the god or the hero, we 
must remember on the other hand that in the dawn of Greek 
humanism man arose out of super-man. In Greek sculpture the 
revelation of the human image was given to us in beauty, and man 
escaped from that state of confusion with the animal which he had 
inherited from the East. 

The culture of the West had its birth in Greece, and at its heart 
lies the Aryan myth of Prometheus which is very different from 
that of the Bible. The myth of the Fall of the first man is deeper 
and more fundamental than that of Prometheus. The Fall of Adam 
determines even the existence of the natural world and its whole 

^ See E. Rode, Psyche, Seelenknet, und Unsterblichkeitsglauhe der Greichen, 
in which the author shows us how the soul and its immortality were 
revealed. 
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destiny. The myth of Prometheus reveals to us a spiritual pheno- 
menon (which has already occurred in the natural fallen world) 
as an important and a determining moment in the destiny of 
humanity. This myth is not a metaphysic, it deals with the origin 
of human culture. It tells us that the super-man, the hero, struggles 
on behalf of man and his culture with gods and demons, with the 
spirits of nature, and with the elements. Man and culture do not 
begin to exist in this natural until the fire of heaven has been stolen 
which belongs only to the gods, until that moment when man 
appropriates to himself that supreme principle which only the 
violent can take by force. Prometheus frees man not from God, 
Who was veiled from his eyes, but from the gods of nature and 
from the power of the elements. He is the father of human culture. 
The titanic struggle with the gods was not a struggle with God 
Himself Thus the myth of Prometheus cannot be opposed to the 
bibhcal myth on which Christianity rests, for they belong to quite 
different planes. 

The Promethean principle is the eternal principle without which 
man could not exist. In his separation from God man was obHged 
to exalt himself by the affirmation of the Promethean principle, 
without which he would have remained in a state of confusion, and 
could not even have been revealed. Man had to free himself from 
this submission to the gods of nature. It was his way of approach 
towards Christianity and the coming of the New Adam. The 
image of man could only be manifested through the medium of 
this heroic and titanic principle of rebellion against the gods. It is 
the cosmic struggle in the sufferings of which man is bom. The 
Promethean myth is the great anthropological and anthropogonic 
myth. Without Prometheus there would be no culture in the 
world and the creative genius of man would not exist. It is a myth 
which must receive sanctification in Christianity.^ 

The myth of the Fall is concerned with man’s attitude towards 
God while that of Prometheus deals with his attitude towards 

^ Certam doctors of the Western Church saw in the myth of Prometheus 
a pagan corruption of the idea of the creation of the world by the true God. 
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aature. Man when separated from God was necessarily in a situa- 
tion analogous to that of Prometheus with regard both to nature 
and the powers which dominated it, and it was in fbi?; way that 
man's destiny was portrayed in Greek mythology. 

In ancient tragedy, too, that splendid manifestation of the univer- 
sal spirit, man is confronted with destiny. Here we see the sub- 
mission of fallen man to an inexorable fate and his struggle against 
it. Through the Dionysian tragedy and the sufferings of the hero 
man seeks to free himself from this fatal subordination to nature. 
A tragic endiag awaits the hero which he is powerless to escape. 
Yet through this there comes a certain purification and a redemp- 
tion. It is through tragedy that man finds his way to Christianity 
in which tragedy is finally resolved. 

Greek tragedy revealed to the world the great drama of life and 
human destiny. For the ancients it was a revelation which freed 
them from their limitations and turned their attention towards 
another world. In Greek culture humanity revealed itself in 
different ways ; the humanism of the ancient world was affirmed, 
and man was prepared for the truth of Christianity, the truth of 
the God-Man. The ancient legends of titans and heroes were no 
solution of the problem of human destiny ; all they could do was 
to state it. For the solution of it we have to wait for the religion 
of the God-Man. The Christian ascetic and saint do achieve this 
final victory over ‘‘ the world ”, the elements of nature, and fate, 
which was so tragically beyond the powers of heroes and titans. 
The goal of the hero of tragedy is death, that of the Christian is 
Resurrection. 

The image of man was manifested in ancient culture in the 
interaction and struggle between the Dionysian and Apollonian 
principles. The Dionysian principle is that original element without 
which man has no source of life. It is the superabundance of this 
Dionysian force which gives rise to tragedy through the disruption 
of inividuality. The cult of Dionysos is orgiastic. Man seeks in 
it deliverance from the evil and torments of life by the dislocation 
of individuality, and by the loss of personality, by losing h im self, 
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in fact, in the primal natural element. The religion of Dionysos is 
the rehgion of impersonal salvation. The Dionysian principle by 
itself can neither fashion man, nor affirm and preserve the human 
image. Moreover the predominance of Dionysian cults meant for 
man a return, in some measure, to the East and to the oriental 
principle of “ non-differentiation 

Personality was forged by the religion of Apollo, the god of form 
and measure ; indeed, it took its rise thence. The Apollonian 
principle is par excellence the principle of individuality and aristo- 
cracy. The Greek genius for form sprang from the cult of Apollo. 
But an exclusive predominance of this principle means a complete 
breach with that of Dionysos. The genius of Greece refused to sub- 
mit to oriental influence and would not allow itself to suffer dis- 
integration at the hands of the Dionysian element. It submitted to 
the restrictions which Apollonian “ form ” imposed upon it. The 
Dionysian principle in itself is an ugly one.^ The cosmos is beautiful 
because it is an alhance between the Dionysian element and Apol- 
lonian ‘‘form”. Man possesses beauty, the divine image and 
resemblance, because in him also these two principles are reconciled. 
A balance between these two principles is the ideal to be aimed at, 
and the Greek world knew how to attain it. But this balance 
was capable of being disturbed by either one of these two 
principles. 

If, on the one hand, the exclusive triumph of the Dionysian ele- 
ment threatens the loss of man’s personaHty, on the other hand, 
the exclusive triumph of the Apollonian element involves an out- 
ward formalism, a purely formal culture, an Alexandrianism, a 
certain antique positivism. The Apollonian principle is that of 
measure and excludes the infinite, while the Dionysian principle 
links man to infinity without giving him the ability to distinguish 
its higher and lower elements. The ancient world was never able 
to free itself from the antagonism between these two principles and 
could not save man from the danger which awaited him. 

^ W. Ivanov, a Dionysian poet who knows the religion of Dionysos 
very wcU, assures us that this is so. 
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A definitive revelation, and afiErmarion of liunian personality is 
only possible in Cliristianity, for it is Christianity which recognizes 
the importance and etenwlyalue of the individual human so3 and 
its destiny The 

MtEew^d for it enshrines the infinite. Christianity appeared in 
the world primarily as the rehgion of the salvation of man and this 
very fact shows its concern for the human soul and personality. It 
never looks upon man as an instrument or means to any other end 
whatever, or as a fleeting moment in the cosmic or social process. 
This attitude towards man is inherent in it. The Christian con- 
sciousness has as its foundation the recognition of the eremal Trains 
of that which is unique ..and cannot he repea.fe d. ' 'Tr?Wi1v m 
Christianity that the eternal value of the individual is revealed. 
The tmique an d imnuta ble cou ntenance of each human being, only 
exists b^ause prtEr ^q urmyuuimtahle Countenance of Christ 
the God-M an. I n Christ and through ' CSnst . the e teniaI~couhten- 
ance of ev ery m an and woman is revealed. In the natural world it 
suiters divisioii and becomes simply a medium at the service of 


the natural race. A true anthropologism belongs to the Christian 
consciousness alone, and the goal towards which the ancient world 
was moving is only realized in Christianity. 

But the way of Redemption, which deKvers the human soul 
from the bondage of sin and from the influence of baser elements, 
for some time obscured the creative mission of man. The Fathers 
were preoccupied with the salvation of the soul rather than with 
creation. The Church gave religious sanction to that state of the 
human soul which we call holiness, but refused it to that condition 
of human nature which we call genius. Hohness is “ anthropolo- 
gical ” for it is the supreme acquisition of human nature, its illum- 
ination and its deification. In this it is distinguished from priesthood 
which is not a human but an angelic principle. Nevertheless, is the 
way of holiness and its acquisition unique ? Can it be said that aU 
man’s creative hfe, which is not based upon holiness, is only per- 
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mitted because of the sinfulness of human nature, and that it 
possesses no positive religious justification ? 

This is a very difficult question for Christian thought, and the 
impossibility of answering it means that human nature remains 
disunited and for the most part unsanctified. The way of creative 
inspiration continues to be terrestrial, secular, and unholy. The 
rehgious significance of genius as a supreme manifestation of human 
creation fails to be disclosed. What meaning, parallel to that given 
to the existence of saints and ascetics seeking the salvation of their 
own souls, can Christian thought give to the life of geniuses, poets, 
artists, philosophers, savants, reformers, inventors, to those, in a 
word, whose major function is to create ? We cannot escape this 
question by suggesting that Christianity does not in any way deny 
ffie manifestations of creative genius. The problem is infinitely 
more complex and affects the most profound metaphysics of 
Christianity as well as its dogmatic consciousness. Is creative in- 
spiration a spiritual experience, the manifestation of the positive 
mission of man ? Does God in fact expect creative heroism from 
man ? Creation cannot be merely permitted or excused ; it must 
be capable of positive justification at the bar of rehgion. If man 
becomes a poet or a philosopher merely because his sinfulness and 
weakness prohibit his foUowing the only true path (the path of 
asceticism and holiness), then the poet and philosopher are condemned 
by the Christian consciousness, and their creative work must be 
rejected as vanity and dust. 

Obviously man must follow the path of purification, asceticism, 
and sacrifice, and must struggle against his lower nature. All crea- 
tive work, all knowledge, all art, the making of aU that is new, is 
impossible without some self-fimitation and a transcending of one’s 
lower nature. Only the man who places the object of liis creation 
above himself and who prefers truth to self is capable of creating 
anything in life. That is a spiritual axiom. The poet may be a 
great sinner and fall very low, but at the moment of poetic inspira- 
tion and in the kindling of the creative spark he rises above himself 
and the level to which he has fallen. This thought is expressed in 
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the famous verse of Pushkin. “ When not called by Apollo to 
perform the holy sacrifice the poet is perhaps the most miserable of 
all the miserable children of this world/’ 

The creative life possesses its own holiuess without which all 
creation is corrupted, as well as a certain piety without which the 
creator loses his power. But the whole crux of the religious prob- 
lem of creation lies in the following question : is humiHty the only 
true foundation of the spiritual Hfe, or is there another on which 
creative energy may base itself? When one makes a phenomeno- 
logical and psychological description of creation one is forced to 
recognize that the latter, ia whatever sphere of life it may be, does 
not depend exclusively upon the spiritual phenomenon of humility. 
Humility lies at the root of the spiritual Me of the Christian, and it 
is thanks to it that sinful human nature is transfigured and self- 
centredness overcome. This spiritual process also takes place 
within every man who creates, for he must transfigure his own 
nature and free himself from the burden of sin by humility, detach- 
ment, and the sacrifice of his self-centredness. We must get 
beyond self-satisfaction if the need to create is to arise at all. But 
creation itself, the outburst of creative energy, indicates a different 
moment in spiritual Hfe and experience. 

Man at the moment of creation does not think of victory over sin 
for he aheady feels free from its weight. Creation itself is no longer 
either humility or asceticism but inspiration and ecstasy, the striving 
of the whole being, in which positive spiritual energy is both mani- 
fested and released. The problem of the justification of creation is 
that of creative inspiration as a spiritual experience. Creation may 
acquire a reHgious meaning and justification, if, in the phenomenon 
of inspiration, man is responding to a divine call to co-operate with 
divine creation. But if the call to create is answered by an appeal 
to humiHty the problem has clearly been misapprehended and dis- 
cussion can be carried no further. 

The savant has never yet made discoveries, neither has the 
philosopher penetrated the mystery of the world, nor has the poet 
given us poems, the painter pictures, nor the inventor inventions, 
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nor yet again has the social reformer created for us new forms of 
Kfe, by taking humility as a starting-point and by deploring the 
frailty, sin, incapacity, and apparent nothingness which possessed 
them. The act of creation presupposes an entirely different spiritual 
condition, namely, a superabundance of creative energy which has 
free scope and in which the whole man feels that he is involved. 

At the same period of Hs life, however, the man who creates 
may pray with humility, confess his sins, submit his will to that of 
God, experience inspiration, as well as be conscious of his creative 
powers. For in creative inspiration and in ecstasy there is an extra- 
ordinary detachment, a victory over the “ necessity ’’ of sin, and 
an interior unification and forgetfulness of self Indeed there is 
perhaps in these things more detachment than there is in humihty 
because one is thinking more of God and less of oneself. In the 
salvation of the soul and in redemption man is still thinking of 
himself Creation is in a profound sense the contemplation of 
God, truth, and beauty, of the supreme life of the spirit. God is 
not content that man should seek salvation, for He wants man to 
reveal his creative love for Himself in the positive revelation of his 
nature. But God does not desire man's abasement. True creation 
can never be creation simply and solely in the name of man ; it 
must be in the name of what is higher than man, that is of God 
Himself, even if this name only represents truth, beauty, of good- 
ness so far as the human consciousness is concerned. 

Creation is by its very nature a sacrifice, and the destiny of 
creative genius is a tragic one. The creation of man, like every- 
thing which becomes incarnate in this world, Hke the very organ- 
ization of the Christian Church itself, can easily be defiled, and lose 
its true nature through degeneration. As soon as man begins to 
create in his own name, and to affirm himself in. his creation by 
refusing the path of sacrifice and asceticism, his work is threatened 
by eventual steriHty. Vanity lies in wait for the creator and even 
Lis creative nature becomes warped. 

In the spiritually fallen world of to-day there is a truly fearful 
emptiness and “ non-being " in our literature, art, and philosophy, 
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as well as in the new modes of living which are being evolved, 
and in our new social structures ; for the absence of true objective 
realities in creation is a very terrible thing. Contemporary aesthe- 
ticism such as is manifested in scientific thought, in art, in law, in 
political life, and in the sphere of technology, is the expression of 
a hopeless separation between the creative process and real Being, 
that is, God. It is the expression of an indifference to everything 
which exists or does not exist ontologicaUy. There is in aU this a 
decadence which hides from the modem consciousness the religious 
significance of creation. Contemporary creation is for the most 
part devoid of religious meaning and objective reality and consti- 
tutes a temptation from the Christian standpoint. It is provoking 
a religious reaction against itself in our modem civilization. 

DC 

In the Christian world there are always two conflicting tenden- 
cies ; there is the manifestation of the creative spirit of man and 
the monophysite reaction against it. This monophysite tendency 
certainly exists to-day. It fails to see the rehgious problem of 
man and finds itself powerless to overcome humanism, for human- 
ism can only be defeated by the positive discovery of the tmth 
about man and his creative mission. Monophysite negations in- 
evitably provoke a humanist reaction. 

Monastic and ascetic Christianity based upon patristic anthro- 
pology, or, to put it accurately, upon a mere fragment of its 
doctrines, which considers asceticism as the only line of spiritual 
development and censures all those other ways which lead to human 
creation, cannot free humanism from that universal crisis which is 
only the counterpart of that which Christianity itself is undergoing. 
The mysrical-ascetical conception of the world is often simply a 
veiled form of Manicheism. 

To-day no thinking Christian with any sense of responsibility 
can possibly pretend that nothing particular has happened in the 
world and in human history since the conciliar period and its many 
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doctrinal conjSicts, or that there are no new problems for religious 
thought to face, that nothing has changed, and that there is simply 
the old question of human sin which continues to ruin everything 
as it has done in the past. Man is travelling by a long and difEcult 
road and has lived through a tragedy that earHer and more simple 
ages have not known, with the result that the extent of his experi- 
ence has been infinitely extended, his psychological make-up has 
been modified, and entirely new problems are now confronting 
him. 

The fresh demands which the soul of man is now making cannot 
be satisfied by the methods which were once employed by the 
Fathers of the Church in a period entirely different from ours. 
The human element in the Church changes and develops. We 
must continue to-day under new forms the creative work of the 
ancient Doctors of the Church, but not adopt their answers to 
questions which are now out of date. Christianity will not be able 
to continue if it remains in a state of decadence and wedded to 
the past, if it persists in Hvitig on its capital instead of looking for 
fresh riches. The gates of hell will not prevail against it because 
it contains an eternal and inexhaustible spring of creative energy. 
But Christian humanity may undergo a period of decadence. The 
monophysite reaction was a period of this kind. Nietzsche was a 
victim of this decadent monophysitism which appeared within 
Christianity, and which involves the denial of man. He was 
afflicted with a thirst to create for which he could find no religious 
justification. He rebelled against God, Who, according to him, 
forbade all creation. 

The Church, whose consciousness was superficial, failed to 
observe (if we may so put it) how long the road was upon which 
man was travelling, nor was it sufficiently attentive to the changes 
which took place in the human soul. The Church, in the differen- 
tial not the integral meaning of the word, did not recognize as its 
own the positive creative work of man. It was as 'though it had 
forgotten its proper divine-human nature. Man has been pro- 
foundly changed, he has been defiled by new sins and suffers fresh 
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torments ; moreover lie desires to love God with a new creative 
love. But those who represent the mind of the Church as it existed 
in bygone days believe that it is always the same unchanging soul 
with which they have to deal, with the same sins, and the same 
problems. But man has passed through successively the experience 
of a Hamlet or a Faust, a Nietzsche, and a Dostoievsky, through 
humanism, romanticism, and a taste for revolution, through modem 
philosophy, and through science ; it is impossible to obhterate a 
past of this kind. 

When the experience which has been Hved through is superseded 
by one of a higher kind it is henceforth a part of it. That is one of 
the laws of hfe. The soul changes and is infinitely more sensitive ; 
side by side with new sins and temptations there has arisen within 
it a new compassion for all that is ahve unknown to ruder genera- 
tions which have gone before. This new sensitiveness has extended 
to the sphere. of human relationships, and has produced a double 
process in the world which is at one and the same time a democrat- 
ization and an ennobling of the soul. 

A positive Christian answer will have to be given sooner or later 
to man’s longing to create for the fate of Christianity in the world 
depends upon it. Christianity itself has made man’s psyche inJSn- 
itely more complex than it was, but it has so far failed to provide it 
with sufficient illumination. We must always distinguish between 
the deep underground activity of Christianity in history, and its 
external surface action which is part of the consciousness of the 
Church. The coming of Christ into the world brings with it the 
Christianization of the whole cosmos and not only the setting up 
of visible Churches. We see this double action of the forces of 
Christ everywhere. Thus it was Christianity which introduced 
into the world the love of man and woman, the new romantic love 
unknown to the pre-Chrisdan world. But the consciousness of the 
Church has not solved the problem of the religious significance of 
love. Christianity has forged human personality and made possible 
the birth of that particular individuation which has become more 
and more refined in modem times. But the consciousness of the 
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Church persists in. ignoring the development of individuality and 
its tragic destiny in the world. On the other hand our modem age 
develops and intensifies the feeling of individuality while at the 
same time oppressing the individual by reducing him to the com- 
mon level and subordinating him to the masses. 

We live in the midst of these contradictions and suffer from them. 
Man, in the course of a process of development which appears to 
be quite natural, breaks free from custom and mass consciousness, 
and attains to personal consciousness and individual forms of creation 
in life. This is the origin of certahi great changes in the “ style ” 
of Christianity, which is now in a stage of transition, having lost 
its former austerity and integraUty. It can no longer be a Chris- 
tianity of mere habit and custom. The old order and the old 
racial consciousness have broken down. 

The new race created by Communism bears the image of Anti- 
christ. Human individuality is crushed out of existence between 
what remains of the old generation and the beginnings of the new. 
There can be no question in these circumstances of a return to the 
state of affairs in which Christianity and the traditional organization 
of life were unified. An attempt of this sort is merely the reaction 
of impotence. Christianity must achieve a new “ style ” for itself 
more in accordance with the new stage of development in human 
society, although, since the present is a period of historical and 
psychological transition, such a new “ style ” cannot be regarded 
as of absolute or eternal validity. The finite must not be allowed 
to dominate the infinite ; the spiritual must not be subjected to 
natural forms of purely temporary significance. A false conser- 
vatism is always engaged in binding the infinite spirit to finite forms 
and in substituting the latter for the divine essence of things. 
Romanticism with its longing for the infinite is right in rebelling 
against this false classicism and in refusing to come to terms with 
the finite. 

We are living in an age when the static, classic, “ style ” of 
Christianity is impossible, and when the tyranny of custom is an 
obstacle to the infinite expression of being. In fact the Christianity 
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of our time has already undergone a change and there is at once 
something fresh yet something eternal about it. It is neither classic 
nor static. It points the way to a spiritual movement of intense 
dynamic quahty which has yet to find its symbolic expression. 

The Christianity which dominates our present era is inevitably 
a Christianity which has lived through a period of decadence, the 
collapse of humanism, the storms of revolution, a fierce division in 
the world of thought of unprecedented intensity, and much striving 
after Hberty and human creation. The old forms of culture do not 
correspond to the present epoch of catastrophe. Eternal being 
cannot be discovered among our vanishing customs. Christ came 
for the whole of the universe and for all men at every period. 
Christianity exists not merely for simple souls, but also for the more 
complex ones. We need to remember this. For a long time the 
predominant style ’’ of Orthodoxy has been adapted to the re- 
quirements of the rude and simple, yet in fact the human soul has 
become more complex and more refined. What is to be done about 
this question ? Is it conceivable that Christ did not come for the 
more complex type, and that the truth of Christianity does not 
exist for such ? 

Christian truth exists for everybody and everything, but the 
static forms of the Christianity of any particular period can only 
be adapted to souls of a given kind. Russian “ starchestvo ”, for 
example, elaborated a form of Christianity which had its special 
“ types ” of soul. It is undeniable that even such an important 
manifestation of Christianity as this was powerless to meet the 
needs of man’s creative desires. It could, for instance, never really 
grip the soul of Dostoievsky. 

The hierarchy and the sacerdotal principle in the Church will 
never be able to solve the religious problem of creation which is 
the manifestation of the human principle and human nature. Only 
man himself can find its solution ; no authority of any kind what- 
ever and no hierarchy which is not human can give an answer to 
this question. The solution of the rehgious problem of creation 
will be a human solution. The problem consists precisely in this, 
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that its solution must be human, coming from man to God, and not 
from God to man. 

Mankind in the Christian era has been tom by the following con- 
tradictions ; Christianity without human creation, and human 
creation without Christianity ; God without man, and man with- 
out God. The love of God has often been transformed into a 
hatred of man. When Christianity has reached its full develop- 
ment this antithesis wiU be resolved and there will be a positive 
revelation of God-humanity, the union of the two movements, 
the uniting of Christianity and creation. 

The hour is at hand when it becomes more and more clear that 
it is only in and through Christianity that the image of man can be 
preserved, for the elements of this world are destroying it. The 
creation of man is possible and recdyes its justification when it is 
at the service of God and not of itseF, and when it is associated 
with the divine creation. This problem is bound up with that of 
the divine consciousness, and with the final defeat of the last 
remnants of Manichean metaphysical duaUsm with its sharp anti- 
thesis between God and creation, and between the Church and the 
world. All authentic being is rooted in God ; apart from God 
nature does not exist, and there is only evil, sin, and non-being. 
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CHAPTER SEVEN 


Mysticism and the Way of the Spirit 

I 

I F the word mysticism ” is derived from the word “ mystery 
then it must be regarded as the foundation and the source of its 
creative movement. Religious experience has its source in vital 
and immediate contact with the ultimate mystery. In the reUgious 
life we are stirred into activity and receive the new birth through 
a return to the final mystery of being, that is to say, to mysticism. 
In mysticism reUgion still bums and shines brightly. All die great 
pioneers and creative geniuses of the rehgious life were acquainted 
with this initial experience, those mystical encounters which 
brought them face to face with God and the divine. It was in the 
ardours of mystical experience that St. Paul received the revelation 
of the essential nature of Christianity. Mysticism is the soil on 
which religion flourishes and without which it withers and decays. 

But in history the actual relations between mysticism and religion 
have been dehcate and somewhat confused. Religion has been 
afraid of mysticism and often regarded it as a source of heresy, for 
mysticism was in some way a hindrance to its organizing functions 
and threatened to upset its recognized standards. But religion, 
nevertheless, needed mysticism and sanctioned its own particular 
form of it, as the very crown of its own life. There is an approved 
orthodox mysticism of Christianity just as there is a mystical 
system in other religions. Rehgious confessions have always 
endeavoured to subject to theix ovm standards the mystical element, 
which was often violent and obstinate. There is, then, some diffi- 
culty in the relation between mysticism and rehgion. 

239 



Freedom and the Spirit 

This cJifficulty is even greater in our own days because mysticism 
is now in fashion and it is a word often used in an obscure and 
indeterminate sense. The introduction of mysticism into contem- 
porary literature has had fatal consequences, because it was done 
with the intention of making it an attribute of refined culture. 
But such a proceeding distorts its eternal significance. Mysticism 
is not a refined psychologism, nor is it an irrational passion of the 
soul, nor yet simply the music of the soul. There is therefore a good 
reason for Christianity being opposed to the meaning which some 
would give to mysticism. The psychologism of the end of the 
nineteenth century and the beginning of the twentieth is in 
conflict with the real significance of mysticism, as it is for that 
matter with the Logos. But if we consider not contemporary 
literature but rather those classical example$ of mysticism which 
are for all time, we shall be forced to recognize above all that 
mysticism belongs to the sphere of the spirit and not to that of 
the soul, that it is, in a word, “ spiritual rather than “ psycho- 
logical.” 

In mystical experience man always es cap es from the isolated 
sphere of the soul and comes into contact with the spiritual source 
of being and divine re^ty. Our answer to a certain type of 
Protestant who gladly invests mysticism widi the character of 
religious individualism is that mysticism is in fact an escape from 
individualism which it succeeds in overcoming. Mysticism is the 
depth and height of the spiritual life ; it is one of its qualities. It 
is intimate and hidden from the common view, but it is not indi- 
vidualistic. Windelband expressed in the follotving fashion the 
contradiction which according to him exists in German mysticism ; 

while proceeding from the individual,” he says, “ it regards 
individuality as a sin”. But there is a contradiction here on the 
plane of the soul which ceases to exist on that of the spirit. It must 
be continually repeated that mysticism is not a state of romantic 
subjectivism, for it is above the antithesis between the subjective 
and the objective. Nor is it a dreamy condition of the soul. It is 
essentially realistic and sober in the discerning « and discovery of 
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realities. The only true mystic is one who sees realities and knows 
how to distinguish them &om phantasies. 

Above all we must make a radical distinction between mysticism 
and magic. These spheres are totally different but are easily 
confused, for while the nature of mysticism is spiritual that of magic 
is naturahstic. Mysticism is umon with God, magic with the spirits 
of nature and its elemental forces. Mysticism is the sphere of 
liberty, magic of necessity. Mysticism is detached and contem- 
plative, magic is active and mihtant ; it reveals the secret forces of 
humamty and of the world without being able to reach the depths 
of their divine origin. Mystical experience constitutes precisely a 
spiritual deliverance from the magic of the natural world, for we 
are fettered to this magic without always recognizing it. Applied 
science possesses a magical nature and origin, for it is nourished by a 
desire to master the forces of nature. Magic is in essence distinct 
from religion and often opposed to it, yet the latter can, in spite of 
everything, comprehend within itself certain elements of magicd 
A more profound understanding of nature is always magical. 
Magical forces operate everywhere in the world. Mysticism is 
compared to magic because of the existence of a pseudo-mysticism. 
There are two types of such false mysticism, one naturahstic and the 
other psychological. But neither of them are effective means of 
reaching the real depths of mystical experience for they exist in the 
isolation of the world of nature and of the soul. The only true 
mysticism is that of the spirit, in which a false magic and a false 
psychologism are both avoided. It is only in the depths of spiritual 
experience that man attains to God and passes beyond the limits of 
the natural and “ psychical world. But mysticism cannot simply 
be identified with the spiritual life which is itself an infinitely 
broader thing. Only the depths and heights of the spiritual life 
deserve the name of mysticism, for it is there that man penetrates to 
the ultimate mystery. 

Mysticism presupposes mystery, that is to say, the inexhaustible 
and inefiable. But it ecjually supposes the possibility of vital contact 

^ Frazer particularly insists on this point, that magic precedes religion, 
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'with this mystery and of a life in it and with it. To recognize the 
existence of mystery while repudiating a vital experience of it is 
'Virtually a denial of mysticism. Spencer recognizes that at the 
origin of being there is an unknowable, that is to say, a mystery. 
But Spencer being a positivist and not a mystic, the unknowable 
was for him merely the negative limit of knowledge. The enigma 
of mysticism is not the unknowable and does not imply agnosticism. 
Man, moreover, does not reach the deepest mystical levels of hfe 
through gnoseology, where he comes sooner or later into contact 
'with the unknowable ; he reaches them rather in Hfe itself and in 
the experience of union with it. 

Mystery is not a negative category, but the positive fulness of 
hfe’s infinite depths. Where there is no mystery everything is 
superficial and hmited. There is an absence of the profound. Man 
is attracted by mystery, by the possibiHty of Hving in union with 
it. The Di'vine Countenance in its manward aspect is a mystery 
and we can only see it as such. 

The very foundation of mysticism is an inner kinship or union 
between the human spirit and the divine, between creation and the 
Creator. It impHes the overcoming of transcendence, and that 
sense of God and man being external to one another. Thus 
mysticism is always concerned with the immanence rather than the 
transcendence of God, an immanence, moreover, which is actually 
experienced. This is why mysticism always employs terms which 
differ from those of theology, and why in theological circles 
mysticism is always suspected of heretical tendencies. But mystic- 
ism is of such a profoimd nature that we cannot apply to it the more 
superficial criteria of heresy. Mystics are always suspected of 
pantheistic leanings and iudeed, when an attempt is made to under- 
stand them rationally and to translate their experience into the 
terms of theology or metaphysics, they certainly come very near to 
pantheism. Yet while pantheism is in reahty a highly rationaHstic 
doctrine, mysticism uses paradoxical and apparently contradictory 
expressions, because for the mystics bo di the identity betweciL.thc 
greature ^^id the Creator and the^i aff "whic^ ^ sepamriSmSEr^ bo^ 
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Mystici stn cannot be expressed citber in 
t^rms oTpantheistic mom^ * 

The theology and metaphysics of the official Church, and in 
particular of the Roman Cathohc Church, maintain an ontological 
duahsm between the Creator and the creature, and between the 
supernatural and the natural. Everything is put into its appropriate 
place and no confusion is allowed. St. Thomas Aquinas, it is true, 
puts mysticism on a level with natural philosophy and theology, 
and here we can detect the influence of the pseudo-Dionysius.^ 
Eut Thomist metaphysics and theology are not favourable to 
mysticism and they insist upon antitheses which the latter seeks to 
overcome ; they give to mysticism a special sphere of its own, but 
Christianity itself is not mystical so far as they are concerned. 

In what, then, does the essence of mysticism consist ? Mysticism 
is the ove rcg mmg^ of creatureliness (Kreaturlichkeit ) . That is theHeepest 
andmiost intrmncTESnition of its nature. In mystical experience 
%rei^^no lon^er^^^ insprmomit^^^^^ super- 

in k the 

|]ntj;ij:aL..h^a^^ the . creature is deified. But 

God does not mean the disappearance of 
mm Stgg:^dier,__nor th^ ofiEtSatiiig^ of "the distinctions between 

yyjiich is 

su perseded . Mysticism is the way of deffication" both "for mm 
anTTfiTworld. On this point the mystics of all ages and creeds 
are at one. 

i^^lf and ^tluaHsfic^ opposition 
^^?yee5^^SQ4 md_mmj^,.md..between^^&^ and creation. 

Rehgious devotion is indeed based upon this sense of our insigni- 
ficance as creatures.2 Mysticism, on the other hand, shows us that 
the transcendental opposition between God and man, man’s 
consciousness of his infinite smallness, and the isolation of the 

^ See the very interesting work by die Thomist Garrigou-Lagrange, 
Christian Perfection and Contemplation according to St, Thomas Aquinas and 
St, John of the Cross (2 volumes). 

2 Compare the Mysterium tremendum of R Otto. 
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natural world, are not final truths, nor the definitive expressions of 
the mystery of life and being. Immanentism is present in all 
mysticism, but it is an immanentism of a special kind and differs 
completely from that which is gnoseological in origin. It is the 
immanence of the Holy Spirit m the created world. 

MystiaSinlEoDy its very nature overrides the barriers which 
divide Christians, although it is true that there are types of mysticism 
belonging to particular Christian confessions which possess a 
technique of their own, which should, however, permit of the 
transcending of confessional Hmitations. Orphism and Plotinus, 
Hindu mysticism and Sufism, St. Simon the New Theologian, and 
St. John of the Cross, Eckhart and Jacob Boehme, are all in some 
measure in agreement. They speak to one another, each from his 
own world, and their language is often the same. This is a fact 
which it is impossible to deny, however unpleasant it may appear to 
the fanatical supporters of confessional mysticism. 

We find this transcending of creatureliness among the best and 
truest mystics both of Ordiodoxy and Catholicism. The great 
Eastern mystic, St. Simon the New Theologian, said, ' ‘ I thank Th ee 
O God tha t ThomWho feignest overairartnow in very trut h an d^ 
^chaneS EIv jg describes 

the light which he saw in moments of profound spiritual experience. 

This light is not of this world, nor is it created, for it is uncreated 
and remains apart from creatures, as a thing not made among the 
things which are made.” He describes mystical union and also the 
complete identification of the soul^rotETSod in d&elollo^^^te^^ 
“ l3iu"wES*HelnHTaf?5i^^ I to call Goi Who, though 

possessing,,,^ is a single Hypostasis ? jHaying createa 

me with a dud nature jfte has given me, as you see, a dudli^e. 
Here is the distinction. I am mm by nam^e " 

“ Suddenly He caine mamSfeoram^Km^K^ln^ qmte 

inefiable ; without any ‘ confusion of persons ’ He entered into every 
part of my being, as fire penetrateFifbrirof light streams through 
glass,” “ How else could the divine fire come down into your 
heart and bum within it, kindling the afiecdons and uniting it to 
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God, thus into^ m unit the creature and its 

” The“^^KoTmystrcShrfed§‘tol^^^^ 
iUumination of the creature. “ I, rejoice in His love, and in His 
I myself overwhelmed with divine happiness and 
^ ’^th light and glory ; my face shines like 

that of my Beloved and all my members glow with heavenly light. 
Then am I lovelier than the lovehest, richer than the richest, 
stronger than the strongest, greater than the rulers of this world, 
more honourable than anything visible, and not only more honour- 
able than the earth and all that is in it, but also than heaven itself 
and everything that it holds,’' “ For the mind as it enters into Thy 
Light is itself illuminated, and becomes also a burning hght like 
unto Thy glory, and it is called Thy mind ; for that which is 
counted worthy of such a state is also worthy to possess Thy mind 
and to be united inseparably with Thee.” “ He (the Creator) will 
make thy whole body incorruptible, and by grace will make thee 
God, and like unto the first Principle of all things.” 

My hands are the hands of a poor wretch, but my feet are the 
feet of Christ. Unworthy though I be, I am the hand and foot of 
Christ. I move my hand and my hand is wholly Christ’s, for God’s 
divinity is united inseoarablv to me. As I move my foofiTgtows 

wiSTtheTj^nroT^dHi 

In speaking of a certain ascetic, St. Simon said, “ For he pos- 
sessed Christ wholly and was himself like Christ ; he had, as it were, 
not only his own hmbs or members, but those of every other human 
being as well, having both one and yet many bodies. He meditated 
at all times like Christ Himself, remaining motionless and, as it 
seemed, impassible and invulnerable. He was, in fact, entirely 
Christ. Thus it was that he saw the Saviour in all those who by 
baptism have wholly put on Christ.” 

In the ecstatic mysticism of St. Simon we have portrayed for us 
those spiritual heights where the creature finds itself transcended, 
illumined with heavenly Hght, and deified. Analogous states are 
also described in the famous conversation of Motilov with St, 
Seraphim of Sarov, when both of them were ‘‘ in the spirit ” 
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Motilov saw the whole body of St. Seraphim filled with a light 
which shone all around him. Moreover, although it is true that 
Cathohc mysticism differs from that of Orthodoxy, yet that great 
CathoHc mystic St^Jolmo£dlg^;;j^Jso speaks of the transcending 
of creaturehood and of upion with God, 

“ This venture has overwhelmed me with happiness ; for I was 
immediately transported into a divine and heavenly state where 
I held most famihar converse with God, that is to say, my under- 

For, in uniting myself to God throu^'this' m 
I have no longer a poor, Hmited, understanding as before. I know 

I api, unitednSy 

also has surpassed itself and become in a measure divine, for 
being united to the love of God, itJiQv^ no longer m its own 

“ The state of union with the minhe consists in the co^Iete 
cransformation^^he of the soul into that of God, in such a way ' 
that'Se Will of God becomes the^ly"^hciple and motive under- 
lying all action, as though the Will of God and the will of the soul 
were but one.” 

The state of union with the divine described by St. John of the 
Cross and all the Catholic mystics is that of a triumph over creature- 
liness, and has its classic expression in Eckhart. The Dominican 
Denifle has shown that Eckhart was an orthodox Cathohc to a much 
greater extent than had hitherto been suspected and that in his 
recently discovered Latin theological treatises he was completely 
Thomist. 

Here, then, is what Eckhart teaches. God expects only one 
^hin£. ffom you, and that is that you shoidffmyn^r^^ 

'VOil^ Forme lorc orGodcomeoutoT^^^eff^^ 

or you He may do the same. When both have done this what 

remains will be a measure unique in its simpHcity.” ^ 

^ Cf. The Spiritual Works of St John of the Cross, 1864. 

2 Eckhart : Spiritual Sermons and Reflections, 

246 


Mysticism and the Way of the Spirit 

The mysticism of Eckhart admits that the distinction between 
the Creator and creation, between God and man, may be definitely 
transcended in mystical Gnosis at its highest. “ Non-being is 
beyond God and beyond differentiation. Here only I have been 
myself, willed, and lived myself, as being that which has created 
me. In this I am the first cause of both my temporal and my 
eternal being. It is only in this that I am bom. . . . By virtue of 
the eternal principle of my birth I belong to every age, I am, and 
I shall remain, in etermty. ... In my birth everything was bom ; 
I was my own first cause and that of all other things. I desire that 
neither I myself nor they should be non-existent. But if I did not 
exist neither would God."' 

We find the same spirit in the great German mystic Angelus 
^bius. ‘‘ I must be t he W ord in the Word, God in God.""“'Tam 
as great as^Go37~He as small as 1. ^ 

, who wmts 

mystics (which could be indefimtely added to) are written in a 
peculiar language which is .untrmdatable in terms of metaphysics 
It is the description of mystical experience, and the 
methods employed in connection with it. Admittedly rational 
theology and metaphysics are right in insisting on the transcen- 
dent gulf between the Creator and creation, the supernatural 
and the natural world. But supra-rational mysticism is not less 
true when it envisages the possibility of bridging this gulf. 
One truth does not contradict the odier. They both express 
different moments and states of experience. Mysticism does not 
mean the end of dogma, but it does penetrate to a deeper level 
than that reached by dogmatic formulas. Mysticism is deeper 
and more fundamental than theology though it obviously has its 
dangers. 

In mysticism everyth i ng is inward and there is notbinp 

o/oEifi Sfied~ MvsfesmlreS^^^^^ 

world whiai Hes outside us, and brings the whole evolution of 
material nature and history within the sphere of the spirit. To live 
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through anything mystically is to live through it spiritually and 
from within. In the practice of mysticism the whole objectified 
external world is blotted out in the night of sensibility, and it is only 
within the spiritual and divine world that anything is revealed. 
Final reality is only revealed in mysticism, in which man escapes 
from the secondary world of reflections and symbols. All that in 
religion, theology, and worship was symbolical and only prefigured 
in the flesh, becomes real in mysticism, and is revealed as the inner 
depths of Hfe in its basic and original form. It is only in contem- 
plation and mystical union that the divine Ufe is acliieved. 

Mysticism presupposes a symbolical conception of the world 
while at the same time it transcends symbolism by abandoning 
symbols and turning to reahties. Superficially it may appear that 
religion is more realistic than mysticism, but actually rehgion 
always admits an element of mysticism and in fact has its very 
origin here. There is no such thing as a reUgion entirely devoid of 
mystical contacts with reality. But positive religion is always 
concerned with the natural and historical Hfe of peoples, it possesses 
social characteristics, it organizes the Hfe of the masses and always 
presupposes the coUective.^ ReHgion establishes and organizes 
sociaUy a relationship with God which impHes a transcendent 
antithesis between God and man. ReHgion educates and guides, 
and, further, pre(Hcates an ordered system or hierarchy in the 
spiritual Hfe, not only to faciHtate man’s ascent to God, but also the 
descent of God into the sinful world. In reHgion heterpnomous 
elements , areu. inevitable. Rehgion addresses itself to the whole 
of humanity, to small as weU as great ; it brings truth and 
Hght to everybody, for it is not the sole prerogative of the spiri- 
tual aristocracy of the elect. Thus the reHgious experience which 
seems to us heteronomous and authoritarian is marked by piety and 
devotion. In each of us there are elements of this heteronomous 
reHgiosity. 

The Church is wise when it condemns p^^in mysticism. There 

^ Durkheim is right in regarding religion as a social fact and m placing it 
within society. 
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is in religion not only heteronomy but also exotericism ; it is not 
only a revelation but also mystery. These divine mysteries are 
revealed by degrees in proportion to man’s spiritual growth and 
the receptivity of their minds. But beyond the exoteric there is 
always mystery. Mysticism is the esotericism of rehgion, which 
is only meant for certain people and for a minority, while reh- 
gion must cater for all, and it is there that the difficulty of its 
task hes. The heteronomous and exoteric element of rehgion can, 
alas ! easily degenerate, and the true spirit of the rehgious life 
decays. Then it is essential to have recourse to mysticism, to the 
esoteric source. . . . This is one aspect of the relations between 
mysticism and rehgion. 

But there is another. Ah mysticism is not necessarily good. It 
may also deteriorate and become corrupt, for an irrehgious mystic- 
ism, in which the Logos is not present, easily degenerates, and may 
plunge man into even lower depths of darkness. There is a kind of 
mysticism in which the spiritual and “ psychic,” and even the 
corporeal, are confused and in which the spirit is no longer pure and 
imconfused. There are orgiastic types of mysticism in which the 
spiritual is swallowed up by the “ psychical ” or corporeal elements, 
and remains wedded to them. Such for instance was the mysticism 
of the ancient Dionysos cults, and that of the (^istis.^ Pagan 
mysticism tried to achieve spirituality but failed. Even in Christian- 
ity itself we find the mystical ecstasy of the flesh in which the 
infinite spirit is made subservient to the finite. There is, in a word, 
a ps eudo-mystical t heophany. 

h^Scism raises some big problems for the Christian world. 
Where mysticism begins, dogmatic precision and vaHd generaliza- 
tion end. The relations between mysticism and the Church are 
very complex. Neither the Orthodox nor the Roman CathoHc 
Church have condemned mysticism, but they have been afraid of 
it and have distrusted certain of its tendencies. The official Church 

^ Members of a Russian orgiastic sect, the rites of which resemble those 
of the mysteries of Dionysos, and in which pagan and Christian elements 
are blended. 
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is habitually hostile to mysticism, and it is always difficult to find 
the least trace of the mystical in those whose Christianity is purely 
a matter of inherited tradition. The mystical basis of Christianity 
is denied in official theology and “ rationalism ’’ is very common 
among Church dignitaries. The mystical element of Christianity 
is denied while at the same time an endeavour is made to render it 
innocuous by the elaboration of officially recognized forms of 
mysticism. Both Orthodoxy and Roman Catholicism have an 
offi^_raysticism. But there are different types of Christian 
mysticism which are regarded with suspicion or definitely 
condemned, notably Gnostic mysticism, which is always op- 
posed to the theology of the estabhshed hierarchy, and prophetic 
mysticism. 

There are two ways of looking at mysticism. It may be regarded 
as a pecuharT^rSHerSanated^^ of the spiritual Hfe and as its 
crowning glory. In this case it presupposes the existence of a 
certain discipline and of a number of particular stages of growth. 
Its end is the contemplation of God and union with Him. The 
mysticism authorized by the Church is linked up with this con- 
ception. It is so closely bound up with asceticism that mystical 
and ascetical works are often confused. Thus the extracts from the 
patriotic Hterature gathered together in “ Philokalia ” have a 
completely ascetic character. Asceticism explains the methods by 
which the passions can be mastered and the nature of the Old Adam 
overcome. It shows what man can do. Mysticism, on the other 
hand, which speaks of the contemplation of God and of union with 
Him, is a revelation of that which proceeds from God. Among 
the Eastern ascetics recognized by the Church there are certain of 
whom special mention may be made, for example, St. Macarius 
of Egypt, St. Maximus the Confessor, and St. Simon the New 
Theologian. But in the greater part of ascetic Hterature there is an 
absence of mysticism. In the case of St. John of the Cross, who 
is the classic model of orthodox CathoHc mysticism, such works as 
“ The Ascent of Mount Carmel ’’ and “ The Dark Night of the 
Soul ” are primarily ascetic works, others like “ The Living Flame 
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of Love are purely mystical. The mysticism approved by the 
Church is the highest point of the spiritual life, the very crown of 
life of the great and more specially gifted saints. The Koman 
Catholic Church, in which everything is so well organized, 
assigned to mysticism a particular place in the general scheme.^ 
Mysticism must not be allowed to extend to every level within the 
Church s life, it must not be regarded as the foundation of our 
conception of the world, it must in fact recognize its own limita- 
tions. 

But there is quite another way of looking at mysticism, which is 
of great importance. Mystirism may^ J^e cprisids^^ its 

dgi^^t,_,as.»a, ..form of consciousness which includes, the whole 
^ pervades everything. On every side we are surrounded 
by mystery and we are conscious of symbohsm everywhere. The 
feeling which possesses us as we contemplate the profound mystery 
surrounding Hfe is also a kind of mysticism. There are men of 
pecuHar gifts who possess a mystical xmderstanding of the world 
which is quite independent of any holiness. It is possible to be 
a saint without having any mystical gifts, just as it is possible to 
be mystically endowed without being a saint. We are always 
back at the old difficult problem of man s gifts, which are not 
merits, the genius which is not due to perfection or to sanctity. 
There are not only men who are favoured with mystical giftsl 
but there is also a mysticism inherent in human nature in general; 
for man is a spiritual being who does not belong merely to thh 
world. 

That is why the history of the spiritual Hfe and culture of 
humanity includes mystics and a form of mystical creation which 
have no connection with any particular discipline or technique. 
Dostoievsky was a mystic in his feeling for life and in his under- 
standing of it, although he knew nothing of any particular disci- 
pline. His mysticism belongs par excellence to the prophetic type, 

^ See, for example, Poulain : The Graces of Interior Prayer : A Treatise 
on Mysticism. Sandreau, who represents anodier school of thought, takes 
an opposite line, see The Mystical State. 
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Baader, Joseph de Maistre, Soloj^ov, and Leon Bloy were mystics, 
wtiSe at Ae same time far from being saints. 

The following may be noted with regard to the difiFerent types of 
mysticism. There is a mysticism which is the perfection of the 
soul, a spiritual ascent leading to God, and there is another kind of 
mysticism which is a knowledge of the mysteries of being and of 
the divine. It is the former which has been predominant officially 
in the Church. It is the apotheosis of the moral and ascetic element. 
This form of mysticism is above all things a renunciation of “ the 
world ”, and an exclusive concentration upon God. But there is a 
Gnostic type of mysticism which has given to humanity its great 
SeaS^gehiuses. It is enough to mention the names of Plotinus, 
the Cabala, Eckhart, and Boehme. How can we classify them ? 
Gnostic mysticism has always provoked in the mind of the Church 
a certain suspicion. Theology has a certain, jealousy of Gnostic 
mysticism, since it regards it as a fal§e form of knowledge, and this 
is why one of the greatest gifts man has ever received is condemned. 
.Germmjnysticism, one of the most important manifestations of 
the human spMt,™i3arh^en^ Gnostic in Here we find a 

form of spiritual knowledge and a perception of divine mysteries 
which rise above the distinctions created by metaphysics and 
theology. 

The history of the human spirit and human culture testifies to the 
fact that the gift of mystical gnosis, of the contemplation of the 
mysteries of being, is a particular gift which cannot by any means 
be identified with sanctity. Jacob Boehme possessed this gift in an 
infinitely greater degree than St. Frmcis, St. Dominic, or even a 
philosopher like St. Thomas Aquinas. And if St. Seraphim of 
Sarov possessed the gift of contemplation of cosmic mysteries, that 
was due, not to his acquired sanctity, but to an individual charism. 
The question of gifts, aptitudes, and genius which are manifestations 
of the human spirit has not been entirely solved by Christian 
thought. We have an example of this in the matter of the mystical 
gift and the Gnostic genius. Plotmus or a 

Tacob Boehme canno tj^mc save Jtotn. God, an^^ 
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to the cause of divine creation. The mind of the Church, actuated 
by pedagogic considerations, tried to submit mysticism to law, with 
the result that the greatest gifts were eyriuded. 

n 

Heiler makes a distinction between the mystical and prophetic 
types. The distinction is important but the terminold^^'^Be 
^tiggssts is conventional. It is not a (Question of putting one type 
in opposition to the other but rather of estabhshing a particular 
category of prophetic mysticism in which eschatological and 
apocalyptic elements predominate. It is that form of mysticism 
which penetrates the mysteries of the fiiture and man’s destiny in 
the w orld, which is, in fact, concerned with the end of things. 
Prophetic mys ticism which is reformist in spirit is that which differs 
most from sacramental mysticism, which is par excellence conserva- 
tive in character. In the history of Christianity prophetic mysticism 
has never been finally quenched. It has represented a tradition of a 
somewhat intimate character, and has been very closely united to 
the creative movement within the Church. 

Christianity was bom into the world through the agency of the 
escha tological mysticism of the first Christian community. A 
sehsg'of the insufficiency of revelation and the incompleteness of 
the Church has been part of all prophetic mysticism, as has also 
been the idea of the possibility of a new revelation in Christianity 
and a creative movement which would operate within it. This 
form of mysticism is that which the mind of the Church has found 
it least possible to recogni2e, for the most orthodox type is not 
usually prophetic or Gnostic in character. It is the prophetic 
element in Christianity which is precisely its greatest problem. Is 
prophecy even possible under the New Covenant ? There is a 
widespread opinion that prophecy belonged to the Old Covenant, 
and was concerned only with the coming of the Messiah. But this 
would seem to imply a forgetfulness of the existence of the Revela- 
tion of St. John which forms part of the sacred canon of the New 
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Testament. There is a tendency to forget in Christianity the 
prophecy of Christ’s Second Coming, of the transfiguration, 
illumination, and end of the world, of the new heaven and the new 
earth. Sacerdotahsm has always tended to deny prophecy, which 
cannot from its very nature be dependent upon it. Prophecy is free 
and is attached to no hierarchic principle ; it represents a personal 
and individual inspiration and gift. The prophet unlike the priest 
does not belong to the angeUc but to the human order. The central 
idea of Vladimir Solovyov was to defend the rights of the prophetic 
consciousness and function. He put the prophet on the same level 
as the priest and the king. 

In Christianity the prophetic spirit is in conflict with the spirit 
of the law. ^^int^est in Chni?|:’^.^S^pond in the 

Resurrection is evi&nce ofAe prophetic spirit. In this eschato- 
man^s sense of infinite littleness is overcome. 
Prophetic mysticism is that of the Holy Spirit. It is Russian 
mysticism par excellence. It is inherent in the Russian people and 
it springs from the spiritual soil of orthodoxy though the ofEcial 
hierarchy may be hostile to it. . . . And it is this consideration 
which brings us to the question of the difference between Orthodox 
and CathoHc mysticism. 

The difference between Orthodoxy and CathoHcism must be 
looked for above aU in the sphere of mysticism, and in the different 
forms of spiritual experience and method. The whole realm of 
Christian experience and life is unique in its profundity. Orthodox 
and CathoHc mysticism have equally a right to be called Christian. 
But these two worlds have developed along diverse lines, and have 
daborated two different forms of spirituahty wtdle pursuing the 
jame objective. Orthodox mysticism seeks to acquire the grace 
of the Holy Spirit, and here we find human nature transfigured, 
illuminated, and deified from within. It is the mysticism of the 
lieart which is the centre of life. Therefore the mind must be 
united to the heart if there is to be any spiritual unity within. 
Christ enters the human heart and changes the whole nature of man. 
Man becomes another creature. For the idea of the divinization of 
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man is the fimdamental concept of Orthodox mysticism, the object 
of which is the transfiguration of everything created. It pre- 
supposes the adventure of asceticism, and a heroic struggle against 
the Old Adam. And yet Orthodox mysticism is full of light and 
j oy, and the mystery of divine creation lies revealed within it. The 
grace of the Holy Spirit is won by humility and not by suffering. 

CathoHc mysticism on the other hand is more Christocentric in 
character and more “ anthropological.” It is par excellence Euchar- 
istic. Indeed it is not too much to say that in general Catholic 
mysticism tends to give a subordinate place to the work of the 
Holy Spirit. Frequently the Holy Spirit is actually identified with 
grace. Catholic mysticism is an imitation of Christ in which the 
sufferings of Our Lord are as it were lived through again. Hence 
the phenomenon of stigmata which is inconceivable to the Orthodox 
mind. Sacrifice, co"-operation with the work of redemption by 
means of human suffering, and supererogatory merits are essential 
to Catholic mysticism. Here the upward march of the human 
spirit is organized and disciplined in the most elaborate manner. In 
its classical form such mysticism has defined three stages in man’s 
spiritual pilgrimage, namely, the purgative, the illuminative, and 
the uijirive ways. It insists that all who foUow the mystical way 
must pass through what St. John of the Cross called^* the dark 
night of the soul ”, when the affections and the reason itself are 
overshadowed, and there is a deadiyo the world. Orthodox 
mysticism knows notlmg of this ‘Idark night ” at least so far as 
if Uconsidered as a particular stage in mystical progress. Orthodox 
asceticism, although of a very austere nature, does not involve an 
entering into “ the dark night ”, which would imply a more human 
conception of the mystical way. For the soul to be in “ the dark 
night ” is not the same thing as to be “ in the Spirit ”. In Catholic 
mysticism, as exemplified in the lives of its saints, suffering and sacri- 
fice are surrounded by a kind of ecstasy. One cannot deny to this 
experience its original grandeur, and it is of course profoundly 
Christian in character, but it belongs to a type of mysticism different 
from ours, and certainly of a more “ anthropological ” type. 
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Of Russian Orthodox mysticism a classical example is to be 
foxmd in St. Seraphim of Sarov, especially in a work, charming in 
its simplicity, which we owe to an unknown author, of which the 
tide is “ The true narrative of a ‘ strannik ’ addressed to his Father 
in God.” The practice of reciting the Jesus Prayer ” Hes at the 
very heart of Orthodox mysticism. By means of this prayer Our 
Lord Jesus Christ Himself enters our hearts and enhghtens our 
whole being. The Jesus Prayer O Lord Jesus Christ, Son of God, 
have mercy upon me a sinner”) is the point at which mystical 
concentration begins. 

It is by passing through different stages, as for example through 
the “ dark night of the soul ”, that the Catholic mystic attains union 
with the divine, but in Orthodox mysticism the goal is reached by 
another road. For it cannot be maintained that it is by passing 
through such and such different stages of this mystical pilgrimage 
that man raises himself to union with God. Man is transfigured and 
deified only by an inward reception of the Holy Spirit. Moreover, 
another characteristic tendency of Orthodox mysticism is the 
supreme importance attached to the Holy Name. Our Lord 
Ehmself is present in the Jesus Prayer. The Holy Name contains 
within itself that divine energy which, when it is diffused through- 
out a man’s being, penetrates and changes his heart. The Name 
possesses an ontological and in a sense magic significance. The 
distinction made by St. Gregory of Palama between the divine 
essence and the divine energy is very characteristic, and it enables 
us to understand more fuUy the nature of Orthodox mysticism. 
The glorification of the Holy Name, indeed all Platonism, is foreign 
to Catholicism. But nevertheless the divine energy working in man 
and in the world is transfused throughout creation. The gulf 
between the natural and supernatural does not exist for mystical 
and patristic writers of the East in the same sense that it does for 
Catholics, and especially for the schoolmen who in this direction 
have certainly left their mark upon Catholic mysticism. 

The Eastern Fathers, who were steeped in the spirit of Platonism, 
have never regarded the non-divinity of the natural as absolute. 
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The humihation of the creature can only be the humiliation of the 
sin present within it, and not that of the divine plan and creation. 
not the^j^ated world, the cosmos, or nature, but oip^^ sgi^^^nd 

. ivine. 

Our natural world is sinful and in a state of sin, it is non-divine. 

jtli..e, world as it is in Qod. Panentheism is the 
most periecrway of expressiag'tlTe'reiauon betw^eo^S^and the 
world. Pantheism, on the other hand, is a he, though containing 
a fragment of truth found again in panentheism which confines 
itself to a description of the state of the transfigured world. The 
world, humamty, and cosnnc life are divine in principle and divine 
forces are operative within them. “ Naturhchkeit ” can be trans- 
cended. The non-being with which it is associated can be overcome. 
The created world can be deified, but this deification can only take 
place through the work of grace and freedom. The initial creation 
of a deified world would have involved the absence of freedom. 
The victory over sin and evil is the deification of the created world. 
The natural world which is evil and a source of deception then 
ceases to exist, and nature is revealed in God. Thomism, whici 
affirms both the supernatural and the element of sin and evil, tends 
also to invest nature with a neutral character fundamentally non- 
divine and opposed to the supernatural. The result of this is a feai 
of intuition which bridges the gulf between the natural and super- 
natural, a distrust of mysticism, and a condemnation of Platonic 
ontologism. 

For such a conception the action of divine energy in the world 
and its transfiguration are inexplicable. A radical duaHsm between 
the natural and supernatural is not conducive to mysticism and it 
has its origin in an insufficient understanding of the nature of the 
Holy Spirit, the Third Hypostasis of the Holy Trinity. In the 
Spirit the divine nature of the world and of the natural is revealed, 
but it is nature illuminated, transfigured, and deified. It is because 
the nature of the Holy Spirit is incompletely revealed diat the 
divine nature of the world is also obscured. The dualism inherent 
in Cathohc mysticism portrays man in intensely tragic terms. But 
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Orthodox mysticism has nothing dramatic about it. It maintains 
a moral and religious but not an ontological duahsm. It is more 
ahin to German mysticism than to that of Latin CathoHcism, while 
being less Gnostic. Most German mysticism is Catholic, as we can 
see from such names as Eckhart, Tauler, Suso, Ruysbroek and 
Angelus Silesius. But there is a real difference between them and 
the Spanish mystics. German Catholic mysticism has not received 
the approval of the CathoHc Church in the way that Spanish 
mysticism has done. Jacob Boehme was a Lutheran, but he stands 
really above confessional differences, as in a certain sense all mystics 
do. 

The great task achieved by German mysticism is the revelation 
of the nature of spirit in all its profundity ; it is par excellence a 
mysticism of the spirit. By penetrating to the very depths of the 
spirit it has succeeded in getting beyond the antithesis between the 
natural and supernatural. For Boehme the most fundamental 
antithesis is not that between the natural and supernatural, but 
between light and darkness. German mysticism stands apart from 
the classic distinction between Orthodox and CathoHc mysticism. 
But the mysticism of prophetic and apocalyptic inspiration prefers 
the soil of Russian Orthodoxy because here there is a fuller revela- 
tion of the nature of the Holy Spirit. Neither Latin Catholic 
mysticism nor German mysticism are favourable to prophetism and 
apocalypticism. 

The mysticism of the Church has always been organized and 
discipHnei and its object is the raising of the soul to God. But 
there is a form of mysticism which is indeterminate and unorganized, 
while yet a true mysticism both in substance and effect. It is this 
sort of mysticism which constitutes the basic foundation of Hfe. 
But its potentiaHties have to be actualized by means of discipline 
and by insistence upon different stages through which the soul must 
pass in its mystical development. For contemplation presupposes 
a certain degree of inner purification and detachment, and asceticism 
is a necessary preHminary to this way of Hfe. Without it recollection 
is impossible. It is only in freeing ourselves from the influence of 
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this world and from that “ multiplicity’ which, surrounds us on 
every side that we can rise to the pure contemplation of God alone. 
Man cannot immediately contemplate other worlds. That gift is 
not bestowed on him, and it is here that we find ourselves up 
against that fundamental paradox of mysticism, to which there is 
no ready-made solution, namely the eternal problem of human 
talents and endowments. 

There is a gift of mysticism , which like, all, -gifts. 

Mysticism is not ac(juired by laborious 
is ^ only asceticism that can be gained in this way. People 
who possess an intense spiritual life which is well ordered and 
disciphned may yet be lacking completely in mystical gifts and 
entirely devoid of higher sensibility and intuition. And it is here 
that we come to the paradox of the whole situation. On the one 
hand a mystical endowment is the free gift of God*s grace, on the 
other hand mysticism presupposes in its acquisition the following 
out of a definite way of life and the observance of a certain discipline.. 
What is called, sometimes in a depreciatory sense, ‘^illuminism” is 
precisely this faith in the possibility of a sudden" flash of inner 
illumination. The human intellect is certainly cognizant of two 
spheres of operation. There is the sphere of normal, ordinary, 
thinking, and there is another sphere where the mind receives 
special illuminations and intuitions. Here, then, is the chief problem 
of every system of reKgious philosophy, for such philosophy is 
always in the before-mentioned sense an ‘‘ iflximmism St. 
Bonaventura, it may be recalled, as opposed to St. Thomas Aquinas, 
insisted that a true philosophy was dependent upon the iUunoination 
of the intellect by faith. 

The Church, generally speaking, has not recognized the value of 
mysticism except for monks and nuns. Books on mysticism, both 
Catholic and Orthodox, had their origin in monastic circles and 
were intended for the use of monks, as manuals on the spiritual life. 
Is, then, a non-monastic form of mysticism possible ? To which 
we may reply that it is possible, that it exists in fact, and that it 
actually has a preponderating place in history. But it is instinct 
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widh. a spirit of distrust towards the Church, that is in so far as it is 
Gnostic or prophetic in character. 

Mysticism indeed raises some special problems for the Christian 
consciousness. If there is ever to be a revival of Christian mysticism 
in the world, it will not be exclusively monastic. It will rather be 
a renewal and a deepening of the life of the world and a fresh 
understanding of it. And here is a question which concerns not 
only the future of mysticism within Christianity, but also mystical 
Christianity itself. There is, moreover^ a danger which besets every 
attempt to follow the mystical way. Phantasy in this sphere of Hfe 
may easily be mistaken for reality. Eastern mysticism has recognized 
and described this condition of being “ charmed Mysticism 
indeed can be illusory. Man may not be a discemer of spirits, and 
the powers of darkness can appear to him in the guise of spirits of 
light. On the mystical path there may descend clouds of darkness 
and not illumination. 

But it must be remembered that the spiritual life, generally 
speaking, is full of danger, for the absence of any spiritual lif e is in 
itself a source of security ; an ordmary existence ^loTTdE^n 
wBichifeT^ and external offers the maximum of 

peace and quiemess. For all creative initiative conceals within 
itself a certain degree of danger ; and without it the spiritual Hie 
becomesaSopEiedrT^ is the new birth in th e Spi rit. That 
is what all the mystics teach us. Those forms of religion which are 
least dangerous are those which are adapted to the estabUshed order 
of society and to the “ once-bom Mysticism cannot become the 
organizing principle of the life of mankind or of whole nations. 
It is for this reason that it is often in conflict with the sort of religion 
upon which this task of organization devolves. 


in 

But mysticism contains other dangers too. It may take the form 
of the extinction instead of the illumination of man’s psyche^ that is 
to say, of A c concr^cjmnlia^^ persQnalid cs. The 
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US is that of the One and the many. 
Mysacism always m oves ircm^^^StoEcity towards the One'; it 
leav^rtErwo^Mm^uTorderto'^HreoS^ the 

h dtv is lost m tSiitv and soul in soirit. 


way of detachment. ^ 

But man’s being is an 

unified. In Yoga, as in the system of St. Ignatius Loyola, mystical 
experience is to some extent “ mechanized ”, and the “ psychical ” 
element in man is ehminated. It was the same in Quietism, in which 
the individual human soul disappeared. The mysticism of the One 
in Plotinus and Bckhart does not solve the problem of the mystical 
meaning of human individuality and personality. The mystical 
theosophy of the Cabala, Boehme, St. Martin, and Baader is of 
quite a different nature. 

The most delicate problem which faces mysticism is that of its 
attitude towards the problem of man and of the world, that is, of the 
world in all the multiplicity of its creation. This difficult problem 
arises whenever the mystics, including those who are attached to 
the Church, attempt a more profound treatment of the doctrine 
of love. They extol detachment from the world of created things. 
Impassibility and indifference towards creatures of every sort is the 
fundamental demand which mystical-ascetical discipline imposes. 
St. Isaac of Syria, for example, teaches that we must harden our- 
selves and make ourselves insensible towards aU creatures in order 
that we may love God with all our hearts. The same idea is found 
in the writings of St. John of the Cross. Eckhart places detachment 
above love, and the spirit of love was certainly lacking in him. St. 
Basil the Great, in his precepts on the monastic life, warns the 
monks against all individual love and all friendship. Impassibility 
and indifference towards aU human beings, and everything indeed 
which is human, seems to be the indispensable condition of asceti- 
cism. Man is a creature, and as such we cannot love him. We 
must be free from attachments to everything created. 

There is an immense difference between the morality of the 
Gospels and the ascetic morality of the Fathers. Very few of them 
indeed were like St. Francis of Assisi or St. Seraphim of Sarov, who 
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knew how to combine ascetic detachment and mystical contem- 
plation with the love of aU creation and every divine creature. 
Human nature seems incapable of holding on to the fulness of the 
revelation given to us in the Gospels, to the love of God and the 
love of our neighbour. In asceticd and mystical literature we often 
End a plea put forward in favour of an impersonal and impassible 
love which gives itself equally to all and knows nothing of indi- 
vidual preferences. As St. Maximus the Confessor declares, 
“ Happy is the man who can love every one with the same degree 
of love.” These words seem to be a denial of all individual choice 
in love and of all friendship. Love in such a form is merely im- 
personal. Nor is this impersonality in love regarded simply as a 
mi»an<! to an end. It is the final end and the means to it is humility. 

Here indeed is the most perplexing problem of Christian mystic- 
ism and asceticism, which seems at this point to be out of harmony 
both with the Gospels and the Episdes by refusing to follow the 
path which St. John, the beloved disciple, points out for us. The 
Chrisdanity of St. John is one of love and is opposed to that hard- 
ening of the heart which is commended by patristic writers and the 
ascetical mystics. We arc bound to love all created things, the 
whole of God’s creation, and every human being, andk^^g^^ely 
personahty that we shouldJoyeJs^ oi,^^oSCT^^ 
tiof^a^esicion whicli is always impersonal and 

abstract in character, but rather of the love of Christ. We find an 
example of this in St, Seraphim. He is a Hving revelation of the 
Holy Spirit in the hfe of man and of the world. Thus it is possible 
to believe in a new type of mysticism with a different attitude 
towards the world, which will unite detachment and contemplation 
to an enlightened love of the whole divine creation and every 
human personality. Here there is a big problem which mysticism 
puts to Christianity. For there is a mysticism of love, the aposde 
of which was St. John, and equally too St. Paul. Christianity is 
the revelation of personality and of the absolute value of every 
individual human soul ; it is the religion of love of to-morrow, and 
it is bom of the love of God Himself But an asceticism which 
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hardens the heart and renders it insensible to creatures and to 
individual personalities, and which has been incapable of assimi- 
lating the Hght and truth of Christianity, comes very near to being 
not Christian but Hindu. 

In Russia, Dostoievsky was the prophet of a totally different 
spirit and quite another form of mysticism. He belongs, like 
Solovyov, to the Russian tradition in Christianity, For there is a 
traditional mysticism of love. It is to be found, for instance, in the 
mythological speculations of Plato, in the Cabala, in Dante, in St. 
Francis of Assisi, in the “ theosophy ’’ of Jacob Boehme, in Baader, 
and in Solovyov. It is true that it has its origin in the doctrine of 
the “ male-female ’’ image of man, and there are often other con- 
fusing elements in it, yet in spite of that it has a real place in Christian 
symboHcs. Christianity sets before us a spiritual form of love, but 
this love has for its aim the spiritualizing not the annihilation of the 
‘‘ natural ” or “ psychical ” man. 


IV 

Mysticism and asceticism may pass through some very dark 
periods because of the concentration of the spirit on the evil and 
sin which are characteristic of the old nature. But a true mysticism 
overcomes the fear which Satan inspires. When we experience 
this fear and feel overcome by evil it shows that we are still in 
bondage to created nature in all its sinfulness and alienation from 
God. To rise above this is to conquer the fear of Satan and the 
obsession of evil which isolates the created world from God. The 
way to this victory is primarily that of asceticism, sacrifice, and 
holiness. But this is not all, for there is also the way of creation, 
and illumination, the surging ecstasy of human nature. But is there, 
after all, a mysticism of creation, and does mysticism lead to 
creation ? 

This question also belongs to the sphere of Christian problematics. 
There is an eternal mysticism and Christianity must return to its 
fountain-head if it is not to become completely stereotyped. But 
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in our days the mystical renaissance of Christianity will have a 
special task to perform. We have seen that, generally speaking, 
mysticism involves an absolute detachment from mankind and from 
the world, coupled with an exclusive orientation towards God. 
Mysticism must overcome the “ world ’’ in the bad sense of the 
word, that is, in the sense in which it is employed in Holy Scripture 
and the ascetic Fathers. Only pagan mysticism of an orgiastic 
nature is absorbed in the world of nature, but Christian mysticism 
always takes an opposite Hne. We find ourselves faced by the 
following problem : how is Christian mysticism to be related to 
the hfe of the cosmos and that of humanity ? Is such a thing 
possible ? To transcend the state of creatureliness does not mean 
the annihilation of the Hfe of the cosmos or humanity, but rather its 
iUumination and transfiguration. Pre-Christian mysticism, which 
reached its culminating point in Plotinus, involves a separation 
from multiplicity in order that there may be a concentration upon 
the One. Plotinus, the last great representative of the Greeks, 
rejected the dualism of the Gnostics who denied the beauty of the 
world, and perhaps to some extent anticipated Christianity. His 
greamess ties just in the fact that he abandoned the pagan world, 
with aU its terrible corruption, in order to focus his attention upon 
a new spiritual world, and in doing this he took with him the Greek 
idea of the beauty of the cosmos. But he found no solution of this 
dilemma. 

The problem that disturbs me may be expressed in the following 
manner, in the terms which I have adopted ; how can the natural 
world be transfigured and brought into the spiritual world as 
something real and not illusory ? How can the “ psychical ’’ be 
related to the spiritual ? So far as mysticism is concerned the 
q[uestion may be stated thus : how will man and the cosmos when 
spiritually transfigured be affixmed^m^^ysticaTTjqpS^ 
doeTnotmereljr^STfeTEs^o^ and 

the divine creation are not merely for time but also for eternity. 
The deification of creation does not mean any loss in its significance, 
still less its extinction. Man and the world are not annihilated in 
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God, but illuminated and transfigured. They are now definitively 
part or bemg and are set tree from non-being. 

We must not love the “ world ”, in the Gospel sense of the word, 
but rather escape from its domination, though at the same time 
loving divine creation, the cosmos, and man himself We must 
get beyond the monastic and ascetic attitude which despised and 
hated the world, for it is incapable of comprehending the fuU truth 
of Christianity ; indeed it is incapable of following Christ Himself. 
In fact it cannot be reconciled with the Gospel ethics. On the one 
hand man must live with his fellows and with the world, he must 
bear the burden of their tragic destiny, and on the other hand he 
must be freed from the world and its passions, a monk while living 
in the world. There is a certain kind of monastic and ascetic enmity 
towards mankind, a lack of understanding, and a profound lack of 
interest in all the movements which are taking place in the world. 
But there is in this attitude a self-sufficiency and a failure of love 
which, as Kosanov said, are adamantine. Such a type of monastic 
and ascetic mysticism is par excellence abstract and negative, and 
indeed, in the majority of cases, is not mysticism at aU. For in God, 
and in union with Him, it is impossible for the world and man not 
to come to Hfe again and for the fulness of being not to be achieved. 
St. Seraphim left the darker elements of monasticism behind in 
order to achieve a more luminous type of mysticism. Dostoievsky 
prophesied this state of things in the person of the elder Zossima. 

In the practice of mysticism, as in everything else, means too 
often become ends. This type of asceticism, with its hostiUty to 
man and to the world, may obscure the true end of mysticism, which 
is transfiguration in God. It may place upon men burdens too heavy 
to be borne and also produce a great deal of tension in the soul. 
The difficulty of the spiritual life hes precisely in the necessity of 
combining detachment from the many and concentration upon the 
One, with the Hberation and transfiguration in the Spirit of all the 
diverse elements of the world and of humanity. Two courses are 
possible and it is difficult to reconcile them. One involves a process 
of detachment from mankind and the world and a concentration 
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upon God, the abandoning of the many for the One, the Eternal, 
and the Unchanging. The other has its orientation towards man 
and the world, towards the many and that which is subject to 
change. Greek philosophy was incapable of solving the problem, 
which is the result of the dualism between two worlds. Even Plato 
did not find a solution to it, though his conception of Eros was an 
approach to one. Greek thought was dominated far too much by 
the Parmemdean conception of the one changeless Being, which 
has exercised even upon Christian theology an influence of con- 
siderable importance. But Christianity does in principle admit a 
solution of this difficult problem and attempts to overcome the 
dualism involved in it. The fulness of Christian truth has been 
beyond the power of humanity to assimilate ; m fact, even the 
mystics and saints have failed in this respect. Once again, then, we 
find ourselves face to face with the problem with which Plato, 
Plotinus, and other Greek philosophers had to grapple. 

No solution indeed is possible except in the love of Christ and in 
the fulness of love. The creative energy of man is also a manifesta- 
tion of love, of Eros, which brings unity and illumination. The 
task of the spiritual life is a particularly dfficult one and is impossible 
so far as the natural man is concerned, for it consists in miiting 
by incessant prayer a free, spiritual, detachment and concentration 
upon the One and Eternal, with that love of mankind and of the 
world which illummes and transfigures everything. The supreme 
goal of mysticism is not only union with God, but also, because of 
this very union, a turning outwards of the self towards every 
creature. It is the reahzation of love and of creative energy, for 
love is creation. In this way the command of Christ to love God 
and man is fulfilled. 

In Christian love every gift and charism conferred by God on 
man must be duly manifested. “ There are diversities of gifts but 
the same Spirit ... to one is given by the Spirit the word of 
wisdom ; to another the word of knowledge, by the same Spirit. 
To one is given faith, by the same Spirit ; to another the gifts of 
healing, by the same Spirit ; to another the working of miracles ; 
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to another prophecy ; to another the discerning of spirits ; to 
another the gift of tongues ; to another the interpretation of 
tongues/’ And St. Paul also tells us, “ Quench not the Spirit ; 
despise not prophesyings ; prove all things ; hold fast that wHch is 
good.” But monastic and ascetic Christianity sometimes leads to 
the quenching of the spirit and the denial of gifts, that is to say, to 
an intense dualism in which life, the creative energies, and indeed 
our whole attitude towards the world and mankind are left without 
any justification. Here, then, is the great problem which mysticism 
must face. Its mission is to free the human spirit from despondency 
and to justify its creative activity. Mysticism itself, however, has 
frequendy been responsible for this condemnation of creative 
living. Mystical experience regarded this state of creaturehood as 
sin involving isolation from God. But in God natural being is 
transcended, and it is another kind of human nature the creative 
energies of which are rehabilitated. 

In mystical experience the natural and human sphere is absorbed 
in that of the spirit and the opposition between mutually exclusive 
elements ceases. True mysticism frees us from the sense of op- 
pression which arises from everything which is alien to us, and 
imposed, as it were, from without. In mysticism everything is 
experienced and hved out by me as a part of my self, as something 
in the profoundest sense “ within myself”. Mysticism means a 
penetration into the innermost recesses of the spiritual world, where 
everything happens in a manner totally different from that of the 
natural world, for here there is no separation between thmgs and 
no one thing is external to another. Nothing is external to me, 
everything is in me and with me, within the very depths of myself. 
But this mystical truth is in radical opposition to subjectivism of 
every kind, as well as to every species of psychologism, and solip- 
sism ; it does not mean that nothing exists outside me, or that 
everything is simply part of my own individual personal condition 
or state. This truth impHes, rather, that manifestation of the 
spiritual world in which everything hes, as it were, hidden in the 
profoundest intimacy ; it implies the mtemal as opposed to the 
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external revelation of all that is real. I am in everything and 
everything is in me. The whole orientation of life is changed and 
transformed. To Hve, from the mystical point of view, is no longer 
to experience the state of oppression to which I am subjected by 
an externally opposed reality as in the natural world, but to be 
convinced that everything forms a part of my own inner destiny 
and transpires at a level so deep that it is nearer to me than my own 
self. Mysticism is the opposite of liistorical realism. Yet there is, 
nevertheless, a mysticism of history. The whole history of the 
world is the history of my spirit, for in the spirit these two liistories 
cease to be externally opposed to one another. This, however, 
does not mean that the reahty of myself is destroyed or that I lose 
my identity by being merged into all other objects. It means, 
rather, that I only acquire being, reaHty, and personality when 
everything about me has ceased to be external, strange, impene- 
trable, or lifeless, and when the kingdom of love is reahzed. 

We are entering upon a period of new spirituality, wliich will be 
the counterpart of the present materialism of our world. There 
will also be a new form of mysticism corresponding to this new 
period in Christian liistory. It will be henceforth impossible to 
oppose the conception of a higher life by pointing to the sinfuhiess 
of human nature which must be overcome. There is no longer 
any room in the world for a merely external form of Christianity 
based upon custom. It is precisely the mystical and spiritual Hfe 
which leads to victory over sin. The world is entering upon a 
period of catastrophe and crisis when we are being forced to take 
sides and in which a liigher and more intense kind of spiritual Ufe 
will be demanded from Christians. The sort of Christianity which 
is purely outward in character and never rises above the level of 
mediocrity is to-day on the decline ; while that wliich possesses 
eternal significance and an inner mystical quality is growing more 
intense and stronger. Moreover the Church herself will have to 
change her attitude towards mysticism and the spiritual life. It is 
only during periods when custom and external tradition are 
obstinately insisted upon that religion lacks a mystical element. 
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This is inevitably recovered during periods when tradition and 
custom are being subjected to catastrophic disturbance. It is then 
that mysticism of the type associated especially with the work of 
the Holy Spirit becomes dominant. A period of revived spirituality 
within Christianity is bound to be one in which there will be 
hitherto unprecedented manifestations of the Holy Spirit. 
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Theosophy and Gnosis 

I 

W ORDS often provoke a false associadoii of ideas wHch 
do not correspond to their ontological meaning. 
“ Theosophy is a word of this kind, for it may mean 
very different things. Contemporary theosophical movements 
have given to it a debased significance and have made us forget the 
existence of an authentic Christian theosophy, and a genuine 
knowledge of the divine. The theosophical tradition runs right 
through Christian history. The first Christian theosophist, in the 
profoundest meaning of the word, and the first representative of 
Christian gnosis (as opposed to the pseudo-Gnostics) was St. Paul 
himself. Clement of Alexandria and Origen were also theosophists 
and Christian Gnostics. The works of the Areopagite and mechaeval 
mysticism, the writings of the great Boehme, in spite of certain 
defects, admit a true Christian theosophy of a very different kind 
from that associated with the name of Steiner or Annie Bcsant* 
The same might be said of Baader and Solovyov at a period nearer 
our own. The Cabala is theosophical in character and has exercised 
a considerable influence on Christian mysticism. Herachtus and 
Plato were great theosophists of the ancient world, winch, even in 
its decline, produced a Plotinus. These men were, if we may so 
put it, “ intoxicated ” with the divine wisdom. Mystical tlieology, 
as opposed to scholastic theology, has always been theosophical, as 
indeed is all contemplation in which there is a synthesis between 
philosophy and rehgion. 

But it is dear that contemporary theosophy is different from that 
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of other ages. The spirit of Mme. Blavatsky or Mrs. Besant differs 
considerably from that of Heraclitus, Plotinus, Origen, the pseudo- 
Dionysius the Areopagite, Master Eckhart, Jacob Boehme, Baader, 
or Solovyov. Its form is quite different ; they belong to another 
type altogether. Contemporary theosophical writings are devoid 
of divine and creative inspiration. They betray no talent ; they 
are frankly boring ; they are, moreover, written in a style which 
would be more appropriate to a manual of mineralogy or geo- 
graphy ; in fact they are almost impossible to read! The students 
of modem theosophy learn its “ geographical terms by heart and 
are, therefore, constandy obliged to consult these mystical Bae- 
deckers in order to avoid confusing the mountains and rivers of the 
spiritual world. It is easy to make a slip over the succession of 
incarnations, to confuse Jupiter, Venus, and Mercury, for it is 
difficult to translate these avatars into the language of a living 
spiritual experience. The majority of theosophists and anthropo- 
sophists have no ** clairvoyance ” of their own. They do not see 
cosmic evolution in the memory of the world, but they have 
recourse to Steiner s Akashic Chronicle or some other work which 
they learn by heart. In this way a spiritual orientation is begun of 
which even the starting point is false. 

Theosophy misuses names which it has no right to employ. It is, 
moreover, as difEcult to find God in the theosophy of Annie Besant 
as it is to find man in the anthroposophy of Rudolph Sterner, If 
you open a few books on theosophy you will find much about the 
foundation and evolution of the cosmos, the complex structure of 
man resulting from this evolution, and re-incamation ; but the 
name of God is not mentioned. Cosmosophy would be a much 
better name for it than theosophy, for it deals with nothing but the 
composition and development of the cosmos, and in this it is 
completely monistic. So far as it is concerned God does not exist, 
there is only “ the divine ’’ which is simply the cosmos with its 
numerous different planes. In such a system man disappears and is 
entirely subject to cosmic processes. 

Contemporary theosophy bears the indelible marks of the 
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intellectual period from which it had its origin, a period in which 
naturalism, evolutionism, rationalism, and materialism were pre- 
dominant. The modem theosopliical movement begun by Mme. 
Blavatsky has from the outset affirmed a particular form of spiritual 
naturalism and evolutionism. It made no attack upon the intellec- 
tual habits of nineteenth-century man and made no demand for 
any act of faith on his part or for any spiritual revolution. The 
spiritual world is to be won by peaceful means, by a process of 
evolution. The intellectualism of modern man, and in fact his 
whole mentality, was both accepted and justified. Theosophical 
knowledge is to be assimilated to the naturalism, evolutionism, and, 
we might almost say, to the materialism of contemporary science. 

Steiner is a disciple of Haeckel whom he reveres as his master. 
Theosophical thought adopts monism m its crudest form which a 
more refined philosophy has already discarded. It is striking to 
notice that while theosophy associates itself with the most simplist 
movements in philosophy it avoids those which are more complex 
and profound ; it has from its inception taken on a popular char- 
acter. It addresses itself to those already contaminated by evolu- 
tionism, positivism, and naturalism, that is to say, to currents of 
thought manifesdy inferior to contemporary philosophy and to the 
spiritual culture of to-day. Theosophists attempt to justify the 
vulgarization of their literature by this very fact. Anthroposophists 
may even be heard to say that Steiner, the most eminent of the 
theosophists, wrote his books for fools, but that he reserves his 
profounder utterances for the initiated. 

Nevertheless in spite of the very low level of popular theosophical 
literature and in spite of the charlatanism with which it is so often 
associated, theosophy is not to be taken Hghtly and we must 
recognize it as an important symptom. Its growing popularity is 
bound up with the crisis which has overtaken both science and 
Christianity. It is symptomatic of a profound unrest in modern 
man and of a return to the spiritual. Moreover, neither science 
nor the official Church are attaching sufficient importance to 
theosophy and the occultism connected with it. The popularity of 
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theosophy is easily explainable in these syncretistic days. Theosophy 
in choosing evolutionism took the easiest way of escape from 
contemporary atheism, materialism, and naturalism, towards the 
discovery and actual knowledge of the spiritual world. Theosophy 
helps to bridge the gulf which separates the two worlds. It incul- 
cates the way of perfection and the development of fresh organs of 
receptivity, but its precepts differ radically from those of rehgion 
and mysticism. Theosophy does not demand the renunciation of 
the wisdom of the age. It adapts itself to the instincts of the average 
man who would like to broaden his environment and multiply his 
riches by a merely superficial contact with the spiritual world. 
Theosophy will never be able to satisfy the deep spiritual longing of 
the peoples of the earth who can only live by reHgious faith. As 
for the real aristocracy of the spirit it too can find no place in 
contemporary theosophy. 

Popular theosophy is based upon the contradiction inherent in 
the exoteric treatment of what is claimed to be esoteric. Its essential 
task is the revelation of the esoteric. But it stirs no emotion in the 
presence of the deepest of all mysteries, for its esotericism offers a 
secret rather than a mystery. True esotericism is innocent both of 
dissimulation and enigma, it predicates the mysterious which is 
revealed at a greater or lesser depth according to what is given, or 
to the spiritual level attained. The distinction between the esoteric 
and the exoteric is a real and eternal one which we find referred to 
even by St. Paul. There is both a deeper and a more superficial 
understanding of Christianity. Esotericism in Christianity almost 
coincides with mysticism. Christian mystics have been truly 
esoteric. But the contemplation to which they devoted themselves, 
though beyond the reach of simple Christians, has nothing of the 
enigmatic about it. To understand them completely it is only 
necessary to possess an experience similar to theirs. To comprehend 
the esoteric element in Christianity our minds must be directed 
towards the other world. But in theosophy and occultism, which 
claim to have a reHgious character, esotericism presents somewhat 
equivocal features. 
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The difference between the exoteric and the esoteric is a relative 
one. Esotericism claims to protect the secret truth and mystery 
from profanation at the hands of the imcomprehending masses who 
are unable to assimilate them. But what is there of the esoteric in 
contemporary theosophy ? Is it divine wisdom or naturalistic 
monism ? To which of the more important beliefs is this esoteric- 
ism opposed ? Is it opposed to the Christian Church, or to present- 
day materialism and positivism ? Perhaps the mystery Hes in the 
fact that God does not really exist at all and that there is nothing but 
the infinite cosmos ? Theosophical literature certainly gives us 
good grounds for regarding its esotericism in this light. In this 
matter Mme. Blavatsky and Steiner differ radically from Jacob 
Boehme and St. Martin. When pagan polytheism flourished 
monotheism was regarded as an esoteric truth to be hidden from 
the masses who were unable to reach such a high level. In the days 
of the ascendency of Church Christianity it was naturalistic monism 
that was regarded as esoteric. But what still remains to be dis- 
covered is what constitutes esotericism in an age of confusion like 
the present one, which is without any unique, integral, and pre- 
dominant belief. 

To the mind of the Church no less than to that of materialists 
theosophy seems to conceal something, yet when one penetrates 
to the bottom of its esotericism it is always a spirituaHst form of 
naturahsm, evolutionism, or monism that one discovers. Steiner 
is a monist just as Haeckel was, and he naturaUzes divine mysteries. 
But his monism is linked up with a particular form of Manichean 
dualism. 

What is true in occultism is that the difference between the 
esoteric and the exoteric is to be found in the variation of degrees 
of consciousness. Its dynamic conception of consciousness is also 
a right one, for a static conception, with no clearly marked limits, 
can only be fleeting and transitory. We are surrounded by invisible 
and unknown forces, and it is only for a time that we are immune 
from their influence. The sphere of the occult and the magical 
certainly exists and the world is subject to its action. Tliis must be 
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recognized apart from any judgment as to die value of these forces. 
Positive science itself more and more recognizes the existence of the 
metapsychical.^ But scientific occultism has litde in common with 
the religious pretensions of occultism and theosophy. 

n 

In their conception of man Christianity and theosophy diBfer 
radically and profoundly from one another. There is no kind of 
similarity between Christian anthropology and that of popular 
theosophy. It is essential to trace the opposition between these two 
conceptions of human destiny to its fur Aest point. Christianity is 
anthropocentric and anthroposophic in the truest sense of the 
words. According to Christianity man is the highest order of 
being and is superior even to the angelic hierarchy. The Son of 
God became incarnate in a man and not in an angel. Man is from 
all eternity and he also inherits eternity ; he is created in the image 
and likeness of God, he is not a product of cosmic evolution nor is 
he re-absorbed by it ; he is not the child of nature nor that of 
processes which are accomplished in it. Man is “the child of God.” 
The human species cannot be ecHpsed by a new race, whether of 
supermen, angels, or demons. No evolution can transform our 
grade in the hierarchy into another. The divine plan for man 
cannot be modified ; it can only be reahzed, or destroyed. Man 
inherits eternal and divine life ; through Christ, the God-Man, he is 
rooted in the very heart of the divine life. Man can put himself in 
immediate contact with God and no cosmic evolution can separate 
them. If there is anything esoteric in Christianity it is certainly 
not the notion that man is a product of cosmic evolution, that he 
can be surpassed by it, and that a new universal aeon will arise 
bearing the sign of a new super-human race, but rather the idea that 
man is more than a simple creature, that the Second Hypostasis of 
die Trinity is Man bom in eternity. 

^ See, for instance, the work of Charles Ricket, A Treatise on the Meta- 
psychical, in which the existence of all occult manifestations is recognized, 
including that of materialization. 
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In the Cahala there was a theosophy, an antliroposophy, and an 
esotericism which were genuine. This esotericism is unknown to 
modem theosophy. Whatever its forms and different shades of 
meaning might be it possesses its own esotericism, wliich, while a 
•sop to the pride of man in time, gives him less importance so far as 
eternity is concerned. The Christian conception of man is hier- 
archical and not evolutionist. Man is not a transitory fragment of 
the cosmos, a mere step in its evolution ; he is superior to the cosmos, 
independent of its infinity, and in principle embraces it completely. 

The theosophical consciousness, though it admits cosmic subor- 
dinations, is entirely evolutionist ; every grade in the liierarchy of 
being is capable of transformation into another. The main currents 
of theosophical thought are a radical denial of the Christian idea of 
man. According to them man has not existed from all time nor 
does he inherit eternity. The cosmos is eternal but man is only 
something temporary and fleeting, corresponding to a single aeon 
of cosmic evolution. He had no existence in former periods, nor 
will he have in those which are to come. Man is overwhelmed by 
the worlds above and below him. He has his roots in time and 
not in eternity, in the cosmos and not in God. 

The theosophical consciousness is monistic and monophysite ; it 
recognizes the existence of only one nature, the divine impersonal 
cosmos. Man is the produa and instrument of evolution, in the 
process of which he comes into being and then is dissolved again. 
He is an entity composed of three bodies (the physical body, the 
etheric, and the astral) and of the impersonal spiritual “ ego.” He 
is only a temporary synthesis of cosmic forces. His structure 
resembles that of those Easter eggs which fit inside one another ; 
he is devoid of any concrete spiritual nucleus, and, if there is one, 
it is impersonal and cosmic. Anthroposophy, though the name is 
derived from the word “ man,” presupposes that a single universal 
aeon underlies the outward sign of man and that tliis will itself 
suffer eclipse. This cosmic period is in some sense man in dissolu- 
tion and the world of this aeon is composed of fragments of him. 
But this apparent exaggeration of the value of man does not mean 
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that he has any absolute or eternal significance, for there is nothing 
here but the play of the cosmic forces. The periods which follow 
will not bear man’s sign ; another species will be found and it will 
not be human. There is a hierarchy of spirits superior to man who 
direct him.^ Between God and man there is a complex gradation 
of angels and demons, who make immediate communion impossible. 
But for that matter God is really non-existent, being merely a 
cosmic hierarchy which is regarded as divine. Theosophy re- 
establishes the old demonolatry and man remains subject to the genii. 

The freedom of the human spirit achieved by Christianity is no 
more and we are confronted with a return to ancient, semi-Christian, 
semi-pagan, Gnosticism. Man disappears, and his image is lost in 
the various cosmic hierarchies and stages of evolution, in the 
infinite successiqn of aeons. Theosophy and anthroposophy of 
every variety deny personahry, and combat this principle in the 
interests of a sort of cosmic communion. They comphcate the 
problem by failing to observe the distinction between personality 
and individuality. For Christian thought personahty is a spiritual 
category while individuahty is a biological one. 

Personality for the theosophists as for philosophers of Hartmann’s 
school is only in reaUty the result of the imprisonment of spirit in 
matter, in the physical body, and therefore it is a stage to be super- 
seded by further evolution. The doctrine of re-incamation 
borrowed from India destroys the integrahty of being. The 
temporal synthesis of cosmic forces, of the planetary fragments of 
dijfferent stages of evolution, breaks up into constituent parts and a 
new synthesis takes place. But the unity and integrahty of per- 
sonality disappears. 

Theosophists are right when they insist on the complex structure 
of man and that there are within him various cosmic levels super- 
imposed upon one another. They are equally right when they 
refuse to see in the natural man the intangible and immutable 
substratum of personality. Personahty is God’s idea of man, and 

^ See R. Steiner, Die Geistige Fuhrung des Menschen und der Menscheit, in 
which his Christology is also developed. 
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man’s eternal destiny is indissolubly linked with this unique and 
divine thing. Its image remains in God and not here below in the 
world, in natural substantiality. But for the theosopliist there is an 
infinite evolution of spiritual worlds between the divine and human 
beings. In reahty this infinite evolution is just the Divine Being. 

Mystical experience of communion with God is considered by 
theosophists as unreahzable. Theosophy is forced, to deny that the 
integr J and unique image of man is in God and that it is a divine 
idea ; it regards it always as the result of complex processes which 
take place in the world. Theosophical and anthroposophical 
thought alike deny that man is a design of God, or that he is eternal, 
and in this they resemble Communism. Popular theosophy is a 
form of naturalism transferred to the spiritual sphere, a naturalistic 
monism of the type of Haeckel’s. It is for this reason that Steiner 
permits himself the assertion that Haeckel corrected Boehme and 
gave his principles their further development. But though we find 
in Boehme a Christian doctrine of man, of the First Adam, there 
is no trace of such a conception in Steiner, who was, as we saw, a 
disciple of Haeckel. Schure claims that man proceeds from a being 
who is half-fish and half-serpent — a theory of man’s origin which 
has no very clear connection with Christianity. The naturalistic 
evolutionism of the theosophist is in conflict with the Platonic 
doctrine of ideas, species, and the hierarchy of being. Theosophy 
is anti-hierarchical like all evolutionist theories, for it admits the 
existence of only one species which is both from all eternity and to 
all eternity. It is, besides, a denial of man, a sort of spiritual Dar- 
winism. According to the hierarchical thought of Christianity 
man does not come from the animals nor can he develop into 
superman. He may suffer decline just as he can also develop and 
rise in the scale, but he will remain man even in the Eongdom of 
God.i 

^ The distinction between the theosophy of Mme. Blavatsky or Mrs. 
Besant and the anthropology of Steiner, so freely exaggerated on both sides, 
is not essential to an understanding of their fundamental principles ; but 
Steiner is the more interesting. 
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We have already shown how anthropology varies with our 
Christology. Our attitude towards man is determined by our 
attitude towards Christ, Man only becomes conscious of himself, 
in the absolute sense, through Christ, the God-Man. Theosophical 
Christology is elaborated in such a way that it cannot help leading 
to a denial of man. Or else theosophy bases itself upon the pre- 
Christian thought of Hinduism which only sees in Jesus Christ one 
initiate among many, or else evolves a naturalistic Christology and 
sees in Christ simply a cosmic impulse. But all forms of theosophy 
alike make a distinction between Jesus and Christ and deny the 
existence of the God-humanity. Mme. Blavatsky could not endure 
Christianity and regarded Brahmanism as a higher form of the 
religious consciousness.^ There was, it is true, in Brahmanism a 
pre-Chnstian rehgious truth but it is absent from modem theosophy. 
Steiner considers his theosophy Christian ; he recognizes the fact that 
a new period in world-history has begun with the coming of Christ 
and he is even prepared to speak of Eastern theosophy as reactionary. 
Nevertheless, his Christology is naturahstic and evolutionist in 
character, and this affects his anthropology in an adverse sense. 

Man is made up of fragments of planetary evolutions, and both 
he and the earth are but stages of this cosmic evolution. Man is 
reincarnated and thus loses his image, the substratum of personality. 
The very earth itself is subject to these peregrinations ; the unique 
and integral entity, the ontological core of things, can be found 
nowhere. Personahty comes together and then dissolves, only to 
reappear in other personahties. The whole of humanity also passes 
through an analogous process and is reincarnated in a species which 
is no longer human. Man possesses a physical body which cor- 
responds to the mineral kingdom, an etheric body which corresponds 
to that of plants, an astral body which corresponds to that of animals, 
and a spiritual Ego which has an affinity with God.^ All these 

^ There may be found in a book of Mrs. Besant’s called Esoteric Chris- 
tianity a whole series of truths relatiag to the mystical interpretation of 
Christianity, and this work is less antichristian than the others. 

2 Cf. Steiner : Die Geheimwissenschaft im Umrisse. 
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constituent parts are then dissolved and so personality itself dis- 
appears. The spiritual Ego does not in itself constitute personality, 
which is only formed in union with the physical, etheric, and astral 
bodies as an evolutive and transitory synthesis of elements capable 
both of union and dissociation. Jesus and the Christ are distinct and 
are united only at the moment of His Baptism, but even the image 
of Jesus dissolves, for, according to Steiner, there are two infant 
Jesuses. The Christ, in so far as He is the Logos and a cosmic agent, 
reincarnates Zoroaster in Jesus. 

The Christology of Steiner is an original and modernized recon- 
struction of the ancient heresies of Manicheism and Nestorianism 
in which the two natures of Christ remain distinct. Steiner denies 
the mystery of the divine humanity in Christ and the integrality of 
His Image. Christ is not a PersonaHty, but a cosmic impulse or 
agent. For other theosopliists Jesus Christ is part of the same 
succession of great initiates which includes Buddha and Zoroaster. 
Theosophy and anthroposophy see the Christ not in God nor in 
the divine Trinity, but in nature and the cosmic process. Cosmic 
infinity swallows up the Image of Christ and also the image of man 
who shares His destiny. 

These then are the characteristics of that “ cosmosophical ” 
consciousness which arrogates to itself without any right the names 
of theosophy and anthroposophy. For this type of thought 
recognizes neither God, man, nor personality but only the cosmic 
impersonal which is identical with the divine impersonal. There is 
no clearly defined hierarchy with well marked intervals between 
the different grades within it and in consequence no integrality in 
any being whatsoever ; everything is confused, all is in all and 
passes into all. Here we find once more the old Hindu philosophy 
by which theosophical thought is dominated. The truth of 
mysticism, namely that of unity and of the profound character of 
the spiritual world, is here both naturalized and popularized. 

Theosophy finds itself forced to deny the eternal value of the 
individual soul ; it cannot recognize the indefectible significance of 
the human name. It finds no place within its system for the 
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Christian revelation of personality, for it is really pre-Christian. And 
even Steiner, who speaks freely of the impact of Christ and Christian- 
ity on world history, knows nothing of this revelation. Christianity 
is personaUst ; and, so far as it is concerned, every being constitutes 
a unique and concrete personality. Theosophy and anthroposophy 
are anti-personalist, for the anthroposopliical doctrine of the 
spiritual Ego is not a doctrine of personaHty. This Ego is 
completely impersonal and is an aggregate of bodies which belong 
to other planes, and which afterwards separate. Human personality 
is only a temporary conglomeration. What theosophy really 
believes in is a sort of basic and original collectivism, a kind of 
anti-hierarchical communism of being. The human image is 
obscured and disintegrated by the bad infinity of different 
worlds. This is the reason why theosophy knows nothing either 
of the mystery of Christian love or of Hindu philosophy and 
religion. 

The mystery of love is the mystery of personality, which pene- 
trates into another in a unique never-to-be-renewed identity. It is 
the vision of another’s image in God. Only the lover can con- 
template the face of the beloved. The image of man is always 
distorted and obscured for one who does not love. It is only 
through love that we can see the beauty of the human face. Love 
is not the confirmation of an identity, the discovery of a single 
principle in myself and another — tat twam asi, as Indian thought 
would have it. If “ you ” and “ I ” are but one then my love for 
you is otily the love of myself. There is no longer another being. 
The loving subject and his love always imply the existence of 
another and presuppose a going-out of the self towards this other 
person, the mystery of the union of two beings who enjoy inde- 
pendent and distinct reality. The absolute image of love for aU 
time is given us in the divine Trinity and it cannot be found either 
in abstract monotheism or pantheism. Indeed theosophy denies 
both the “ you ” and the “ me”. Yet love is always a relationship 
between personalities. If there is no such thing as personaHty there 
can be no place for love. ImmortaHty, resurrection, the eternity of 
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personality are the vindication of love, the affirmation of the beloved 
in God, that is, in eternity. 

It is clear that for theosophy, which believes in the cosmic 
^gg^^g^don and dissolution of personaHty and its composite and 
ephemeral character, personality cannot be eternal. Personality, 
love, and immortaHty are united and indissolubly connected in 
spiritual experience. Love possesses an eternal significance if its 
object is eternal, and if it asserts this eternity with all its force. The 
mystery of uniqueness, of that which cannot be repeated, is as 
inconceivable, so far as theosophy is concerned, as it is for Indian 
rehgious thought. Theosophy regards everything as capable of 
being reproduced and multiple in character. The unique personality 
of Jesus Christ does not exist. The Christ is reincarnated many 
times. Man and indeed the whole earth have to submit to these 
reiterated peregrinations. There is no such thing as a unique event 
in history, which might thus give it a unique significance. The 
meaning and individuaHty of history are, however, bound up with 
the umqueness of the events which comprise it, and above all with 
the unique coming of Christ. All concrete spiritual life depends 
likewise on this same uniqueness. Pre-Christian Hindu thought as 
well as theosophy has no place for personaHty and through omitting 
this essential fact fails to grasp the significance of history. 

Theosophy refuses to envisage the final goal in that divine 
eternity which gives significance to aU that is unique and personal. 
This denial of the divine goal is closely bound up with the denial 
of any absolute mystery. Mystery envelops us in the divine 
Absolute. The denial of this mystery leaves us immersed in the 
infinitude of the universal process. Personality, uniqueness, 
eternity, and mystery are all inseparably connected. To assert the 
existence of mystery is not the same thing as to be an agnostic. In 
the sphere of knowledge the exploration of the deepest levels is an 
endless process. But all gnosis ends in mystery, which means that 
it aU ends in God. God is a mystery in which all tilings have their 
ending. 

But theosophical gnosis never succeeds in reaching God, for it is 
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completely occupied with the world and cosmic evolution. Either 
the world has its end in God or the world itself is infinite. If its 
final end is in God then the ultimate solution of things is lost m 
mystery, which we must contemplate in the spirit of devout recol- 
lection. If, on the other hand, the world is infinite then there is no 
solution, no final mystery, and no place for religious awe and 
veneration. Theosophy in its popular Hterary expression asserts 
the infinitude of the world, regards God as a product of it, has no 
place for mystery, and simply means the possession of a secret. 
But when this secret is partly revealed we can see nothing in it but 
the various evolutions of infinite worlds, and the divinizadon of the 
world itself. There is neither human nor divine personality, but 
only an impersonal cosmic divinity. Theosophical gnosis refuses 
to recognize the antinomy inherent in the rehgious consciousness 
and puts in its place an evolutive continuity. Christianity is above 
all things historic, it frees the knowledge both of God and man from 
the crushing incubus of cosmic infinity, it asserts the existence of a 
unique beginning which cannot be repeated, on which history is 
based, and which differentiates it from nature. 

Theosophy knows nothing of the mystery of that freedom, upon 
the basis of which the world rests. This is the reason why it fails 
to understand evil, which it considers simply from the angle of 
evolutionism. Steiner, at the beginning of his activity, wrote a book 
called The Philosophy of Freedom. But there is nothing about 
freedom in the book ; or, rather, the freedom of which it does treat 
is simply the result of necessity. Man comes to freedom through 
evolution, but he does not originate in freedom. Steiner had no 
conception of this initial Hberty, and one cannot help noticing in 
his words the influence of Haeckel and Max Stirmer. For that 
matter no theosophical works really deal with this subject of initial 
freedom, because for them the human spirit is imprisoned in cosmic 
evolution. It is freed in the process, it is true, but this just goes to 
show that freedom is only the result of evolution. Man is not 
created in the divine image, and that is why freedom does not belong 
inherently to him as the initial and eternal principle of his being. 
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Man being the offspring of the universal process, necessity must 
be the force which drives him forward. Steiner affirms, it is true, 
that man must be free and that he will be so. But that is only a 
brief moment in the cosmic process, for man is doomed to disappear. 
He has not always existed and he will not always exist, his place 
will be taken by higher grades in the hierarchy ; a new aeon will be 
substituted for him. With this conception of being, in which the 
spiritual impersonal Ego is only one constituent element, one may 
well ask what need man has of freedom. 

Because it denies freedom theosophy is bound to deny evil too. 
It has also adopted in this connection the evolutionist point of view, 
to which it sometimes adds a certain element of Manicheism. If 
freedom does not exist neither does evil. Theosophists waver 
between a naturalistic and evolutionist monism and a Manichean 
dualism. But monism and duaHsm are ahke unable to solve the 
problem of evil or even to state it. In effect dualism also conceives 
evil from the naturalistic point of view, for it only regards it as a 
particular and independent sphere of being, as a base and lower 
form of nature. The spiritual interpretation of evil is always linked 
up with the idea of freedom. Evil has its origin in freedom and not 
in nature, and that is why it is irrational. That is the Christian 
point of view about it. But theosophy, on the other hand, derives 
evil from cosmic evolution and asserts that it can be overcome in 
the process. The problem of evil as well as that of man and of God 
is thus lost in cosmic infinity. Ultimately there is neither freedom 
nor evil, God nor man, but only the cosmic process, an unending 
succession of aeons, an aggregation and a dissolution of different 
universal planes. There is a potential infinity but not an actual one, 
a cosmic infinity but not one that is divine or eternal. 


Ill 

The fundamental difference between Christianity and theosophy 
is that while the former is the religion of grace, the latter ignores 
grace altogether. The theosophical conception of the world has 
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upon it the imprint of law and not of grace. The path of develop- 
ment professed and practised by theosophists is exclusively one 
leading from the lower to the higher. The natural man makes 
superhuman efforts to reach the spiritual world ; he toils upwards 
in darkness, but no ray of light shines from above to illuminate the 
obscurity of his progress. Man travels towards the light through 
the shadows without assistance of any kind. 

Human destiny is controlled by law and not by grace, and this 
naturahsm even invades the very depths of the divine and spiritual 
life. Justice is identified with this naturalistic law, with the law of 
spiritual nature. Karma is precisely one of these laws of human 
destiny from which man cannot escape, before he has redeemed by 
endless reincarnations the consequences of an endless series of 
previous ones. The past extends indefinitely into the future and 
cannot be overcome. Karma is, on the one hand, the natural law 
of spiritual evolution which shows that human destiny is regulated 
by law and not by grace, and, on the other hand, it is the law of 
justice, the reward which has been deserved, the harvest which has 
been sown, the redemption of errors previously committed. For 
theosophy the natural law and the moral law are the same. 

One can regard the prospect of this series of transmigrations in a 
gloomy, not to say sinister, light, yet the teachings of theosophy 
themselves are based upon an optimistic hypothesis which sees in the 
natural evolution of spiritual worlds the manifestation of an equit- 
able law and the triumph of cosmic and divine justice. Theosophy 
does not envisage the incursion into the life of the universe of a free 
irrational evil ; and therefore sees no need to be delivered from it 
by grace. Everything has to be worked for, nothing is given 
freely. But grace is free, and is therefore incomprehensible so far 
as theosophy is concerned. The justice of Karma, by subordinating 
man to natural cosmic evolution, is also a denial of the super- 
abundance of creation. Human nature is not called to create, but 
to develop, to evolve, to redeem the past in the future. 

Christianity is radically different from theosophy in all this, for 
it is the religion of free and superabundant grace. In the mystery 
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of Redemption, the law and justice of Karma which control human 
destiny are transcended. Christianity is the religion of love ; it 
triumphs over the law of nature and that of justice. The man who 
has partaken of the mystery of Redemption, who has received 
Christ into himself, and who is of the seed of Christ, can no longer 
be subject to the law of Karma or be compelled to redeem the past 
through a series of endless transmigrations and a long judicial 
process in obedience to the law. The crucified thief who spontane- 
ously and suddenly turned to Christ was no longer subject to the 
law of Karma ; he entered at once upon that spiritual path wliich 
he could never have reached according to the law of evolution and 
justice except by passing through an interminable series of incar- 
nations. He who had hved a Hfe of sin and crime was to be with 
Christ in Paradise, in the bosom of the Heavenly Father. 

From the theosophical point of view the happy fate of the penitent 
thief is inconceivable, though theosophists do sometimes envisage 
the possibility of a mitigation of the law of Karma. But in what 
happened to this thief the law of Karma is abrogated. It is in this 
abolition of Karma and in the victory of grace over human destiny 
as subject to law that the deepest element in Christianity is revealed. 
Christianity frees man from the domination of time and temporal 
processes while theosophy maintains their hold upon him. There 
is no theosophical work in which there can be found even a state- 
ment of the problem of time and eternity, much less its solution. 
Theosophy seems to know the infinite while being ignorant of 
eternity. Man remains separated from God by the infinitude of the 
cosmic process ; he can have no immediate contact with eternity 
and the life of the divine, for he remains imprisoned in the Hfe of 
the cosmos. 

The Christian Church puts man face to face with God and opens 
up the way to communion with Him. This way is revealed above 
all in prayer. Here man stands before God without the inter- 
vention of any hierarchies or series of evolutions, he leaves time to 
enter eternity, he leaves behind him the life of the world to pene- 
trate into the divine. The experience of communion with God 
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whicb. is achieved iti prayer cannot be justified on theosophical 
principles. Prayer has quite a different meaning in theosophy and 
it is only one of the forms which meditation can take. 

By subordinating man to cosmic evolution, by refusing him 
the absolute light of eternity, theosophy renders the meaning or 
the Logos of the hfe of humanity and of the universe unintelligible. 
Evolution does not give us the clue to the meaning of things ; on 
the contrary, evolution itself presupposes a meaning and a plan 
behind each succeeding temporal process. There must be light 
at the beginning, not simply the end, for man’s path requires 
illumination. Theosophy leads man through a process of cosmic 
evolution the meaning of which is inexpHcable, which remains 
obscure, and of which the issue is unknown. If there is no light 
except at the end of an infinite process of evolution then it cannot 
illuminate our way or explain its significance. Man thus finds 
himself the instrument of cosmic agencies which are quite unin- 
telligible to him. The Logos, being Himself one of these agents, 
does not control the cosmic process in any way, and man has no 
possibility of communion with Him. But the meaning of things 
can only be grasped in etermty, it is incapable of being realized in 
that infinity where aU meaning is lost. Man is refused a place in 
eternity and is left stranded in an infinite time series. The absence 
of grace in theosophy makes it impossible to find an intelligible 
meaning for the world and human life. For the sake of whom, or 
what, must man pursue the path of his evolution ? The real fact 
is that theosophy has no place for revelation in its system, and this 
is the factor which determines all its peculiarities. 

Christianity is less optimistic because it recognizes the irrational 
principle of evil in the world, and because it does not take for 
granted that the law of spiritual evolution is necessarily good. But 
it is an infinitely more joyous and more illuminating creed than 
theosophy because it beheves in the good news of dehverance from 
evil and the coming of the Kingdom of God. The idea of this 
Edngdom has no part in theosophical doctrine. Eschatology is not 
dealt with either, for Karma, the endless series of reincarnations 
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and evolutions, and even fusion with impersonal divinity, offer no 
solution of the final destiny of man. So far as theosophical thought 
is concerned, Redemption might as well be non-existent or at least 
have no more importance than it has in Hinduism, although 
theosophists live in the Christian era. For them the world remains 
still under the power of magic and necessity. Their conception of 
the world is magical, not mystical. Theosophy is a reaction in the 
Christian world towards pre-Christian spiritual principles, but as 
it is syncretistic in character it absorbs within itself a certain number 
of Christian elements, though inevitably distorting the Christian 
conception of man, freedom, and grace. Theosophists will 
naturally consider such an interpretation of their teaching as 
inaccurate. They will try to prove that theosophy expounds an 
ancient form of divine wisdom which is anterior to the whole 
evolution of our world, the science of the great initiates who 
directed it all. I know these objections already, but they will not 
make me admit that the meaning of the evolution of the universe 
is revealed to man in this way or tliat it possesses eternal significance. 
The relation of theosophy to ancient wisdom and the great initiates 
is an arbitrary one, of which presumably theosophists alone possess 
the secret. 


IV 

Theosophy and occultism, which are becoming increasingly 
popular, raise for Christians the problem of gnosis, and in tliis Hes 
their positive significance. Christianity itself, or to put it more 
exactly Christendom, is responsible for their popularity. Theosophy 
has an attraction because of its denial of the doctrines of eternal 
punishment and hell which the moral consciousness of the modem 
man refuses to entertain. Another attractive feature in theosophy 
is the attempt it makes to resolve the problem of the origin, develop- 
ment, and destiny of the soul, a problem which has no fixed solution 
so far as the mind of the Church is concerned. Yet another attrac- 
tion is the reconcihation which it effects between faith and know- 
ledge, rehgion and science. 
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Those who think that the problem of gnosis can be solved by the 
official theology of the Church must go more deeply into the 
question. In the mind of the Church there is a strong agnostic 
element which is the result of its fight against Gnosticism. The 
conviction that there is an authorized gnosis, which is crystalhzed 
in the orthodox theology of the Church, and that all other forms 
of gnosis are heretical and forbidden, is the view which pre- 
dominates officially in the Christian world. But in fact theology 
by its very methods and nature is not a form of gnosis. In theology 
results are known beforehand, and are not obtained by a process 
of knowledge, and theology is only appealed to in order to provide 
them with some kind of justification. In theology there is no com- 
plete doctrine of the cosmos and the doctrine of man is also one- 
sided. Cosmology has always been suspect in Christianity. The 
doctrine of Wisdom (Sophia) was an attempt to bridge this gap. 
It is curious to observe that all cosmological teaching in theology 
and Christian philosophy has in every age been regarded with a 
certain distrust. Official theology has preferred scientific positivism 
and a mechanistic theory of nature to any form of cosmological 
gnosis. Better a godless world than one regarded as divine. 

In contemporary Christianity a concordat has been established 
between rehgion and science. The main current of Christian 
thought to-day regards our world as having lost its sense of the 
cosmos and even the very faculty of contemplating it. The mediae- 
val world, like that of antiquity, had a vision of the cosmos and the 
hierarchy of nature. Modem man has lost this faculty of contem- 
plating the cosmos, and nature, so far as he is concerned, is simply 
the object of scientific knowledge and of practical mechanical control. 

The mind of the Church in our day is losing more and more its 
cosmic nature. The Church is beginning to be regarded as a 
community of believers, as an institution ; dogmas are being 
interpreted from the moralistic standpoint, and the psychological 
aspect of the sacraments is stressed at the expense of their cosmic 
significance. NominaHsm is getting the better of realism in the 
Church’s thinking. 
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The reality of the cosmos is disappearing through exclusive 
concentration upon the reality of psychical and social life. Religion 
is valued from the practical standpoint as a social, organizing, force. 
In theology the doctrine of the Church as the mystical body of 
Christ and as a cosmic and not merely a social entity is disappearing. 
Almost unnoticed a positivist spirit is beginning to overtake 
Christianity and the consciousness of the Church. This theological 
positivism is of a very peculiar nature, and is characterized by a 
complete lack of any mystical imderstanding of life. It is curious 
to observe that positivism in regard to the conception of nature 
has for a long time made its way into Christian thought and that 
it even had its roots in this soil. 

The work of St. Basil the Great which deals with the interpre- 
tation of Genesis is an example of this sort of positivism sui generis. 
It is a naturalistic treatise which, allowing for tlie difference in 
scientific outlook between his age and ours, might be compared 
with the works of Haeckel. The positivism and naturaHsm of this 
particular work are very striking if one compares it with Boehme’s 
Mysterium Magnum, which is also an interpretation of Genesis. In 
St. Basil we find descriptive physics, in Boehme cosmological 
gnosis. But this gnosis has not been recognized by the mind of the 
Church, which remains on the defensive in relation to its doctrines. 
In modem Christianity and science the knowledge which former 
generations possessed is lost, and the occultists are right in re- 
affirming it. But the question is, how can Christian thought con- 
ceive of the relations between Gnosticism and agnosticism ? 

It is only in our own day that the final consequences of the 
controversy between Gnosticism and agnosticism have come to 
light. The predominant official theology rejects both systems and 
tries to occupy a middle position. But this is not possible for long. 
The dogmatic thought of the Church has been elaborated in the 
course of its struggle with gnosticism and from this fact a number 
of things became inevitable. Antignosticism, for mstance, 
became in some measure agnosticism. Knowledge of the 
mysteries of cosmic Hfe was forbidden. The dogmatic work 
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of the Doctors of the Church and the oecumenical councils 
cannot be called gnosis ; formulas were elaborated with an eye to 
what was considered normative religious experience, and this was 
accompanied by the refutation of erroneous doctrines. The mind 
of the Church connected gnosis with the distortion of religious 
experience. 

The Christian Church had as its primary mission the rescue of 
man from the domination of nature and Lis deHverance from the 
power of demonic elements. The agnosticism of the Church 
guarded the spirit of man from the power of the natural elements, 
and of that cosmic infinity which threatened to engulf him. In all 
this we can see a struggle for the preservation of man’s image, as 
well as for the freedom of his spirit. It is for this reason that we 
must not regard the agnosticism of the Church with scorn, nor too 
hghtly criticize it. We must try and understand its significance. 
The mind of the Church comes to terms more easily with a 
mechanistic conception of nature and scientific positivism than it 
does with Gnosticism and Gnostic cosmology, because it fears the 
power of magic over the human soul and seeks to free his spirit 
from it. 

The ancient Gnostics were in many respects remarkable thinkers. 
The Doctors of the Church were, without any sort of doubt, unjust 
to them and they often distorted their ideas.^ Valentinus was a 
man of genius, a fact which may be discerned even in the very 
biased treatment of him by St. Irenaeus. But in Gnosticism, with 
its still pagan attitude towards the cosmos, man was not hberated 
from the power of spirits and demons, and remaitied as before 
under the influence of magic. In fact the Gnostics were not really 
Christian heretics but pagan initiates who had absorbed some 
elements of Christian wisdom in a syncretistic manner. But they 
never grasped the fundamental mystery of Christianity, the 
redemption of man and the transfiguration of the lower into the 
higher nature. In reality they had a static conception of the world 
and could not conceive the true dynamic quality of Christianity. 

^ C£ E. de Faye : Gnostics and Gnosticism, 
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Elements of evolutionism may be discovered among them in a 
rudimentary form ; they speak of epochs and periods of history. 
Their ideas have a certain interest but they are very far from the 
real dynamic of Christianity which asserts the transubstantiation 
or transfiguration of the lower natural elements. For the Gnostics 
the image of God and the image of man are dissolved in the cosmic 
process. The cosmos with its extremely complex hierarchic 
structure and its endless succession of aeons destroys not only man 
but God also. 

The consciousness of the Church rose in revolt in the name of 
God and man against this form of Gnosticism and refused to allow 
man to become the prey of cosmic forces. Spiritual deliverance 
and hberation from these forces was the significant task achieved by 
the thought of the Church. To understand the mystery of the 
transfiguration of the lower into the higher it is necessary to free 
man from the law of the cosmos. Therefore until man was 
spiritually emancipated from the natural element and until his 
spiritual nature was united to God the Church limited the attempts 
made by Gnostics to penetrate the mysteries of cosmic hfe. Gnos- 
ticism exalted the pride of “ spiritual ” men and their presumed 
superiority over those who belonged to the “ natural ’’ and “ carnal” 
category ; but they were unable to find out how to sanctify the 
soul and body and how to effect their transfiguration into the realm 
of the spirit. 

In the history of man’s intellectual development the result of a 
Church’s agnosticism has appeared in the rise of science, of mecha- 
nical invention, and the mechanization of nature. Christianity 
liberated forces in man which then proceeded to turn against hi m. 
And even to-day those who remain true to the general mind of the 
Church often show a preference for positivist mechanics and physics, 
which, according to them, present no danger to Christianity, rather 
than to the Gnostic cosmology which appears to them a rival as 
before. But the linking up of Christianity with the mechanistic 
conception of nature is not in principle necessary. 

We should be wrong in concluding that Christianity has no 
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place for gnosis and permits no kind of knowledge of cosmic 
mysteries. The dogmatic consciousness of the Church makes no 
such claims. Clement of Alexandria, Origen, St. Gregory of 
Nyssa, and St. Maximus the Confessor were Christian Gnostics. 
A Christian gnosis is possible. Christianity cannot countenance a 
return to the pagan conception of nature, to demonolatry, to the 
domination of magic over the human spirit, and to the dissolution 
of the image of man through the agency of the spirits of the 
elements. 

It has been said, “ Be ye wise as serpents and harmless as doves.” 
Here the wisdom of the serpent, gnosis, has its justification. But 
this wisdom is not incompatible with simpHcity” of heart. Chris- 
tianity denies that man can come to God and to divine mysteries 
by the way of a ceaseless evolution of thought ; it asserts that in the 
search for divine knowledge man suffers a spiritual catastrophe 
which changes both his consciousness and his thinking, that he goes 
through the experience of faith in which the world of invisible 
things is revealed. In this experience the possibiHty of knowledge 
is opened up. Faith does not deny gnosis, but it prepares the way 
for it through spiritual experience. 

This question presents itself to us who are members of the 
Orthodox in a manner totally different from that in which it arises 
in Roman Catholicism. For the latter God may be known not 
only through revelation, but also through natural human reason. 
This idea is the corner-stone of Thomism. It is a form of rationalism 
which refuses to admit that so far as the reason is concerned a 
contradiction is involved in all knowledge of God. The Vatican 
Council pronounced an anathema on all who affirm that the one 
true God, our Creator and Master, cannot be known through 
created things by the natural light of human reason. This decree 
which condemns fideism, and Catholic thinkers such as Pascal and 
Joseph de Maistre, establishes in the centre of Catholic thought a 
rationalistic naturahsm and a mode of thought about God dominated 
by rational categories. Natural theology is thus recognized as 
obligatory. 
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For Orthodoxy the question arises in a different form, because it 
has no compulsory rational doctrine like Thomism. This rational- 
istic naturahsm is the product of agnosticism and it is opposed to 
gnosis in every form. God and the mystery of Hfe are unknowable, 
but in nature and creation we can find proofs of the existence of 
God by rational and naturalistic means. A modus vivendi is thus 
estabhshed between revelation and the natural knowledge of God, 
between reUgion and science. This concordat between the natural 
and supernatural orders does not, however, increase the sphere of 
gnosis, but on the contrary restricts it ; it is the result of a lack of 
faith in the possibility of the illumination of reason and of a form 
of knowledge in the Spirit which is divine-human. But if a 
Christian gnosis is possible it can only be a spiritual and mystical 
form of knowledge and not a natural or rational one. 

The Orthodox East has expended a less intense energy in the 
sphere of thought than has the CathoHc West. Orthodoxy has not 
elaborated a precise system of doctrine and the East is more 
inclined to Gnosticism than the West, for it has a greater belief in 
the possibility of mystical gnosis, often regarded as heretical in the 
West. The Doctors of the Eastern Church are more Gnostic than 
those of the West, and thus Christian gnosis can more easily 
develop on the spiritual soil of Orthodoxy than on that of Catholic- 
ism. Russian rehgious and philosopliical movements are evidence 
of this. But Christian agnosticism, which is in integral relationship 
with Catholic rationaHsm, was not without its justification. 

But a day may come when this kind of agnosticism will dis- 
appear from Christianity, for it is becoming a danger. It has meant 
what is virtually a pragmatic ignorance. Man’s abiHty to receive 
impressions must be limited so that he is neither deafened nor 
blinded by the thunder and lightning of the cosmos. We are 
protected by our insensibility and lack of perception from all that 
might prove dangerous to us, and for the revelation of which we 
are as yet unprepared. Lack of knowledge can be a safeguard as 
well as knowledge. If we could see and know everything in the 
world which is at present hid from us, we should be unable to 
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stand the strain and the elemental forces of the world would prove 
our undoing. Clairvoyance is dangerous and is meant only for the 
few, for it demands considerable spiritual preparation. Man would 
not be able to bear the vision of the aura which surrounds various 
beings. 

But a time may come when ignorance may be more dangerous 
than knowledge and the receptive faculties of the senses are. The 
pragmatism of ignorance may cease to be valuable, and it is then 
that the pragmatism of knowledge comes into its own. Knowledge 
is useful in so far as it is a protection against the hostile forces of the 
world. It is not only the mechanical knowledge of nature which 
provides us with useful inventions which is indispensable to us, but 
also the knowledge of the inner life of the cosmos and of the struc- 
ture of the world, Man must be spiritually prepared for it ; he must 
acquire the wisdom of Christ, which is not merely that rational and 
natural intelligence which has the sanction of the Vatican Council, 
but rather an illuminated type of intelHgence. Man wiU then no 
longer run the risk of dissolution by the cosmic elements or of 
falling into the hands of the demons. Christian gnosis rests upon 
the acquiring of Christ’s widsom, and on a divine-human know- 
ledge in and through Christ. False gnosis must be banished by the 
true gnosis of Christ. That is what the Christian mystics tell us. 
The time has come when science can no longer remain neutral ; 
or, rather, when it will have to become either Christian or a depart- 
ment of black magic. 

We find in theosophy certain ancient truths and elements of 
knowledge. Theosophy is coimeaed with occultism, which is not 
a modem movement but has a long tradition behind it going back 
right through the history of the development of man’s spirit. The 
so-called occult sciences are only a form of charlatanism. The 
sphere of the occult and magic, in so far as it is real, belongs to the 
natural world. These secret forces, which have yet to be studied 
by science, act both upon man and the cosmos. In the course of 
the last few decades modem science has turned more and more 
to the study of occult phenomena in man and in nature. The 
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sphere of the subconscious, of which the ancients were well aware 
but which seemed closed to more modem generations^ is now being 
gradually opened up. Science is beginning to admit into the sphere 
of its researches magical phenomena which were for a long time 
regarded as mere survivals of superstition and imposture. Du Prel^ 
who stood for a scientific occultism, said long ago that science must 
inevitably return to the truths of magic and that magic is just 
unhnown physics.^ Such phenomena as telepathy, clairvoyance, 
animal magnetism, somnambuHsm, materialization, etc. are 
becoming the objects of scientific analysis. Science is compelled to 
recognize certain facts which it had previously denied. The Society 
of Psychical Research iu England has for a long time studied these 
facts and numerous discoveries have been made in this sphere by 
psychiatrists and neuropathists.^ 

The predominant opinion in official circles wliich puts final 
limits to the scope of knowledge, and would Hke to determine 
beforehand what can or cannot form part of experience, is no longer 
tenable, and we can now see the dogmatic, not to say superstitious, 
character of such a point of view. At the present day we realize 
that the field of experience has no limits, and there is no longer any 
faith in the sort of restrictions which have their origin in rationalistic 
empiricism. We have avoided accepting in quite an artificial 
manner a whole category of occult phenomena^ wHch were recog- 
nized in earlier periods of history when the mind was unclouded 
by the limitations of rationahsm. Science has had to see the 
horizon of its researches retreat indefinitely and to study aU sorts 
of occult and miraculous phenomena, however incredible they 
might appear. The nature of the universe and that of man are 
infinitely richer tlian science believed it was in the period of the 
“ iUuminati.” The sphere of the subconscious is definitely a part 
of scientific research and this sphere is inexhaustible. 

The whole of man’s creative powers come from the subconscious. 

^ See du Pref s book, Die Magie als Natumissenschaft, in which he stoutly 
insists that science is the product of magic. 

2 Particularly by the school of Freud, Cou6, and Baudoum. 
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The development of science in this direction confirms the statement 
of o ccult tradition. P rimitiv e magic has not been finally crystallized 
in the science which it has produced, for it possesses its own peculiar 
line of development. Civilized man, as well as the savage, has his 
magic, and this has a line of development parallel to that of science. 
But the time is coming when these parallel lines will converge and 
when science, having reached its final perfection, will again be one 
with magic. At the present day we are actually assisting at this 
process. The popularity of occultism is only a symptom of it. 

Occultism, in so far as it means an enlargement of the sphere of 
our knowledge of man and the world, is reconcilable in principle 
with Christiamty, which is really no more opposed to it than it is 
to science. Occultism is no more in opposition to Christianity 
than are physics and psychology. But there is a strong opposition 
and conflict between it and Christianity whenever occultism claims 
to be a substitute for religion. Occultism as a religion is indeed at the 
opposite pole to Christianity. The same may be said of spiritism, 
which may either be a scientific study or a filse religion, as with 
Alan Kardec. So far as Christian thought is concerned this pseudo- 
religious occultism is exposed to the same objections as the teaching 
of the Gnostics was. Our knowledge of God, our Christology, 
our conception of the function of man cannot be the result of 
occult knowledge. The occult sciences have made researches into 
the hidden forces of nature but they cannot resolve the final pro- 
blems of being. We see in theosophical contemplation of cosmic 
life the dangerous side of an occultism which has passed beyond its 
proper field. 

Theosophy gives us the anatomy of man and of the cosmos, and 
by dissecting the Hving, organic, whole is reduced to contemplating 
the world as if it were nothing but a corpse. There is nothing vital 
in theosophical knowledge. Life disappears at the first touch of 
those theosophists and occultists who claim to have knowledge of 
the final mystery of things. Their observations are co nfin ed to 
mere fragments of existence and they have no vision of it as a whole. 
Theosophy claims to be a vast synthesis, whereas in fact it is an 
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analysis ; it performs an autopsy on the living tissues of the body 
of the universe and then proceeds to arrange them in order. Its 
elaborate schematizations, which its disciples must learn by rote, 
smack of the dissecting room and the dead-house. Theosophy only 
gives us the mortal remains of the world after they have been 
completely dissected and analyzed. It knows nothing of the mys- 
tery of the hving whole. Theosophy is not a synthesis of religion, 
philosophy, or science, but rather a confused jumble in wliich 
neither true religion, philosophy, or science are to be found. 
Occultism must be transferred completely to the sphere of science 
where it will enlarge the field of research. But reHgion can in no 
way be dominated by it. True Christian gnosis presupposes a 
positive religious basis and its effective power is due to the fact that 
it has its origin in genuine revelations of the spiritual world ; it 
unites rehgion, philosophy, and science in an effective manner 
without subordinating faith to a pseudo-scientific outlook. 

Man s consciousness and personality can and must be developed ; 
and with tliis enlargement of their scope there will come a new 
interpretation of nature which will cease to be regarded from a 
static point of view. But to affirm the existence of a cosmic con- 
sciousness also brings with it certain dangers. An emancipation of 
personality' which permits of it reaching out into the whole cosmos 
may mean the loss of its proper Hmitation or its absorption by 
cosmic infinity. Thus Christian thought can only admit a cosmic 
gnosis in which the nature of personality remains exactly defined, 
and in which it will be neither confused nor dissociated by this 
infinity. The problem of gnosis, so far as the Christian conscious- 
ness is concerned, is two-sided. To forbid gnosis means to put a 
premium on a false gnosis and to encourage theosophy in which a 
number of scattered truths are given a highly artificial synthesis. 
False theosophy then must be coimtered by a genuine Christian 
form of theosophy. 

Occultism is right in insisting that nature is not a mechanism but 
a hierarchy of spirits ; it is also right in denying the uniqueness, 
isolation, and stagnation of our own aeon. Not only positivism but 
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even the consciousness of the Church in some measure identifies 
the universe, and creation with the aeon of our own world. But 
actually there are no precise Hmits separating what goes before from 
what follows. 

In the dawn of universal history nature was less materialized and 
condensed than it has been subsequently in the course of the evolu- 
tion of our aeon. Occult traditions tell us of this incandescent state 
of the world, and include truths which have been forgotten both 
by religion and science. At the beginning of the life of our universe 
man s consciousness was far from fully awake, and corresponding 
to this condition there was an absence of precise limits between our 
own world and others. Even the Akashic Chronicle contains 
certain elements of truth in this connection. The “ rigidity ” of 
material nature is not the final truth about it. In Christian fkinking 
the materiahst conception of nature will inevitably undergo a 
radical change. At the present moment men are already beginning 
to doubt the mechanistic view. Occultism has lost its way in the 
contemplation of living nature, but the problem which it states is 
a right one. 

The philosophers and theosophists of the Renaissance were in 
closer contact with the mysteries of nature than our own generation. 
Boehme considers that the life of the cosmos proceeds in terms of 
the categories of good and evil, sin and redemption, Hght and 
darkness, that is to say, in terms of spiritual categories ; Paracelsus, 
who was full of profound ideas, had already pursued this line of 
thought, and we should do well to have frequent recourse to bim 
and to Boehme. Their theosophy and their cosmology are infinitely 
superior to those of Mrs. Besant or Steiner. The cosmos can only 
be conceived as a living organism. Wc must be able to see the 
spirit in nature and nature in the spirit, the objective in the sub- 
jective, the natural in the spiritual, and the cosmic in the anthro- 
pological. Cosmology has always been based on the inner identity 
of spirit and nature, that is to say, on a conception of nature which 
regards it as a spiritual phenomenon. 

Russian sophiology is an attempt to restore to Christianity a 
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cosmic consciousness, and to make room for cosmology and 
cosmosophy among the things of Christ. It is valuable as a symp- 
tom, for it tries to overcome the positivism of the Church. It is 
one form of the expression of Christian Platonism, the penetration 
into the consciousness of the Church of the world of Ideas, of the 
doctrine of the universal soul, and of Platonic realism which is 
opposed to the nominalist degeneracy of Christianity. It must be 
recognized that the official mind of the Church does not believe in 
the reality of the cosmos and that it looks upon the world from a 
positivist angle because of its adoption of a moralistic interpre- 
tation of Christianity. The cosmic nature of the Church is some- 
thing utterly beyond the grasp of such a type of thought, which 
only sees its social implication. But the characteristics of sophiology 
are such that the problem of the cosmos threatens finally to over- 
shadow completely the problem of man. Human freedom and 
creative activity disappear. Nevertheless, to-day the main religious 
problem is that of man, not of Sophia or the cosmos. Sophiology 
must be linked to the problem of anthropology. Boehme is in tliis 
sense the great precursor, and for our age is of more value than 
Plato. His doctrine is also less pantheistic than that of the adepts 
of Russian sopliiology, and we may do well to recall here briefly 
what has been said about this doctrine of Bochme’s and try to draw 
our conclusions from it. 

Sophia is the Virgin of man, his Virginitdt} Man is male- 
female ’’ in character as long as his Virgin remains with him, that 
is, when he is himself a virgin, chaste and integral. The Fall of 
“ male-female ” man means the loss of the Virgin who returns to 
Heaven, while on earth woman appears in order to redeem his sin 
through motherhood. Feminine nature everlastingly attracts and 
beguiles the masculine principle once it is bereft of its integrality, 
and the former tries to unite itself to the latter but without ever 
achieving satisfaction. Man comes under the sway of the sexual 
element and is in bondage to natural necessity. Furthermore the 

^ The doctrine of Sophia in Boehme is to be found in all his principal 
writings. 
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loss of the Virgin means for him the loss of liberty. The natural 
world is not virginal and it is not the wise female element which 
controls it. But the heavenly Virgin comes again into this natural 
world in the form of the Virgin Mary and from her is bom in the 
spirit the New Adam in whom a wise virgimty and a holy mother- 
hood are to triumph over the wrong kind of fernininity. The 
veneration of Sophia, of the heavenly Virgin, is closely linked with 
that of the Mother of God. From her the God-Man is bom, in 
V^hom, for the first time in the history of the natural world, 
absolute virginity and integrity, that is to say, “male-female’’ 
humanity, appears. 

The universal soul is feminine and it is also fallen, but as in the 
case of the human soul the restoration of virginity is possible. The 
Virgin Mary appears as the virginal principle, that is, of eternal 
beauty. Sophia is beauty. Beauty is the heavenly Virgin. The 
illumination and transfiguration of the natural created world is the 
manifestation of Beauty. And when art, in the widest sense of 
the word, penetrates the beauty of the cosmos, it sees beyond the 
ugliness of the natural world the world’s virginity, the divine idea 
of what it should be. But the wisdom of the world is bound up 
with the virginity of man. Russian sophiology seems to deny 
that man is at the centre of the world and that the cosmos is in him ; 
it is therefore not a really virile form of doctrine, for it places the 
masculine spirit in subordination to the ferninine soul. 

We must return in some entirely new way to a sense of the 
cosmos. The task of Christian gnosis is to establish an ideal balance 
between theosophy, cosmosophy, and anthroposophy. For mys- 
ticism, occultism, and religion do exist side by side in human 
consciousness. Mysticism is immediate communion with God, 
the contemplation of God and union with Him. Occultism is 
union with the secret forces of the cosmos and it is also cosmic 
development. Religion is the attitude of man towards God in an 
organized form, it is the hierarchical and normative method of 
communion with Him. Boehme, more than all the other Gnostics, 
knew how to unite in himself the mystical, occult, and religious 
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moments ; thus his gnosis, in spite of certain errors, is nearest to a 
true Christian gnosis. Esotericism and exotericism do not exclude 
one another ; exotericism must be comprised within esotericism. 

Theosophy is religious syncretism. Similar movements have 
arisen before in periods of spiritual crisis. Fragments of ancient 
knowledge and occult tradition are combined with a modem 
outlook and contemporary naturahsm and rationalism. The most 
distressing feature of theosophy and anthroposophy is their pre- 
sumption, the claim to a knowledge which they do not possess, 
the taking up of a pardcularist attitude towards their own writings, 
and the certainty with which they assert that the uninitiated cannot 
understand their teachings. The spiritual attitude of theosophists 
is not Christian ; it is self-sujSicient. Theosophy attracts people by 
the idea of the brotherhood of men and peoples wliich it cannot 
reahze. Nevertheless movements of thought of tliis kind are 
always the precursors of real spiritual illumination. 
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CHAPTER NINE 


Spiritual Development and the Eschatological 

Problem 

I 

I T is difficult to discuss certain questions even in principle because 
of a certain association of ideas which prevent us from grasping 
the exact nature of the problem. Mankind is by no means free 
in its thinking, and we are biased by emotion. Thus it comes 
aboutj for example, that rehgious thought refuses to make an 
impartial examination of the problem of spiritual development, 
because the very idea of a “ development ’’ recalls by association 
the particular theories of evolution and progress which were 
current in the nineteenth century. These theories of evolution 
and progress have made it almost impossible for us to grasp the 
idea of the creative development of the spirit. The introduction 
of the principle of development into rehgious hfe is characterized 
as modernism ” and is regarded as a compromise with contem- 
porary non-religious evolutionism. But it is essential to make the 
following point : one may reject the theory of evolution but it is 
impossible to deny the fact of development in the world. It is 
necessary also to make a distinction between the development of 
spirit and the evolution of nature. We righdy criticize that theory 
of progress in which may be seen a false reHgion seeking to substi- 
tute itself for Christianity.^ 

But it is necessary to remember that the idea of rehgious progress 

^ I have made a radical criticism of the theory of progress in my book, 
The Meaning of History. 
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is Christian in origin and that it is only a secularized and distorted 
version of the Messianic idea of the Christian search for the King- 
dom of God. The idea of j rogrqss belongs to the sphere of religious 
teleology which regards history as having an absolute meaning and 
goal. Seen from the angle of positivism this idea is in reality void 
of all interest and presents an obvious contradiction. Positivism 
has no room for a conception of evolution save one which has 
neither goal nor meaning. This is a long-established and elemen- 
tary truth. But insujfficient attention is paid to the fact that the idea 
of progress, that is to say, of movement, of the march of history 
towards an absolute and supreme goal, has only been made possible 
by Christianity, and that the idea could never have arisen in ancient 
Greece. 

History moves towards a central event of absolute importance, 
namely, "the Comm of Christ. And from this point” it "moves 
further towards the climax which is to end world history, namely, 
the Second Coming of the Saviour. This is the factor which deter- 
mines the creation of the various periods of world history and spiri- 
tual progress. It is in this way that the inner spiritual dynamic of 
history is brought into being. For history is not merely an external 
evolution without meaning, that is to say, a re-division of the ele- 
ments of the world in wliich there is no absolute value ; in world 
history diere is a dynamic quality of meaning, namely the Logos, 
and tliis determines its inner movement. Christianity is Messianic 
and eschatological, that is to say, dynamic and progressive in the 
spiritual or deepest sense of the word. It is a movement towards 
a goal in which all things are resolved. It is not a process of evolu- 
tion in the modem sense of the word for it is not subject to a 
development determined by natural necessity. Christianity has 
not appeared as a static and immutable truth requiring a definitive 
form ; it came into the world as a dynamic truth, unfolding itself 
irresistibly. Christ was not immediately recognized, nor the dog- 
matic system of the Church suddenly revealed ; neither the liturgy 
nor the organization of the Church were complete from the begin- 
ning. The Church of Christ is itself the result of a development 

304 



Spiritual Development and the Eschatological Problem 

and it evolved from the primitive eschatological idea of the 
Kingdom of God ; it went through various stages and periods 
of development. This is a truth which must be regarded as finally 
estabhshed and there is no reason to be afraid of it. It does not 
affect the absolute character of Christianity in any way, nor does it 
rule out the possibility of further development. 

The Christian revelation contains innumerable potential riches 
capable of actualization in history and in the world. Each word 
of the Gospel is but the hidden spring of an infinite process of 
development. If Christianity in the past has been to a very high 
degree dynamic, it can be so in., the future too. An arrest in its 
dynamic quality is only the efiect of spiritual sloth and weakness. 
There can be, and indeed there must be, a dogmatic development 
in the Church, as Cardinal Newman and Solovyov so rightly 
insisted. Every question has not yet been settled and Christianity 
is not a finished product, nor will it be finished till the end of 
time ; its fulfilment corresponds to the coming of the Kingdom 
of God. But if we are looking for this Kingdom of God and 
moving towards it, we cannot be in a static condition. The exist- 
ence of a. static Orthodoxy or Catholicism is a pure fiction, a piece 
of mere auto-suggestion, and it arises from the objectification and] 

simylv temporal^, periods, in. Church 

"“"When there is no sense of creative . mission in the Church, 
spiritual decadence follows. All men of marked activity in the 
Christian world were “ modernists ’’ in their time, though this 
does not mean that they accommodated themselves to the spirit of 
their time or to its current thought, but rather that they attempted 
to solve the essentially creative problems of their particular epoch. 
St. Thomas Aquinas was a modernist i n his time and so was St. 
AmmasiusSie"^^ ^ in Christianity, that is to say, 

conformity to a given spiritual period, is always connected with 

^ I use the word “ modemism not in the specific sense of Catholic 
Modernism, which is quite foreign to me, but in the sense of a possibility of 
innovation. 


XT 
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the really deep currents of contemporary life and not with its 
superficialities ; at the same time it links the future to the past. 
The very idea of development or progress involves the existence 
of different religious periods and varying degrees of revelation. 
Even the distinction between the Old and the New Covenants, 
between paganism and Christianity, shows the existence of a true 
spiritual development. The Gnostic idea of aeons is itself a fruitful 
one and makes possible a pliilosophy of history. The coming of 
Christ divides world history into two main periods of fundamental 
importance, into two cosmic aeons each capable of a variety 
of subdivision. But this very fact, this original phenomenon of 
the process of universe, imphes the existence of a spiritual develop- 
ment and a dynamic process in liistory. The static interpretation 
of the world makes Christ’s coming, winch is a cosmogonic fact, 
completely incomprehensible and impossible, and it springs from 
a static conception of the structure of consciousness. 

The static ontology or metaphysics to wliich theology is wedded 
is the result of allowing the mentaUty of a particular period to 
become stereotyped as if it possessed immutable significance. But 
the real nature of the spiritual life cannot be grasped when it is 
approached from this angle, because the spiritual life means dyna- 
mic development, not in the evolutionist sense of a redistribution of 
purely external elements, but in an interior, spiritual, creative sense. 
There is no immutable, universal, order, estabUshed for all eternity 
as the upholders of a static system of philosophy suppose. Being 
is life and spirit, Spirit is fire, a kindJiirg. of Ufe. whi^^^ 
active. The static conception of the universe regards the world as 
nothing better than an extinct volcano. 

But the creation of the world is not finished, and man co- 
operates actively in the process, the results of wliich we see in the 
form of a development. The Old Testament gives us an incomplete 
view of the creation of the world ; but because of its limitations, 
it regarded this view as representing the whole truth, and it thought 
of creation as a completed process. This cosmogony has been 
inherited by Christianity and it is a difficult task to effect a separa- 
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tion. The biblical cosmogony leaves no room for the mystery of 
freedom or for creative development, for it always regards the 
world as a mystery which is fulfilled and as an order incapable of 
change. 

But a creative development in the world is possible because 
freedom springs from a deep and ineffable source, and because man 
bears the image of his Creator, and of His freedom, and creative 
energy. Creativity arises from the deep potentialities of spirit and 
freedom. Development implies potential existence. But it is a 
very different hind of development from that which Darwin, 
Spencer, or Haeckel envisaged. It is not a naturalistic evolution, 
but a development which proceeds from the spirit. Such free 
development has indeed nothing in common with that which 
derives from necessity, for it is creative rather than determined 
action. It is only the outward expression of that which transpires 
within ; for there is a creative expansion which has its origin in 
freedom. There is no universal law of development or progress. 
The optimistic theory of a continuity of development and universal 
progress is fundamentaUy naturalistic and unspiritual, nor can it 
be reconciled with the freedom of the human spirit and of creation. 

There is in the world a basic irrational freedom which is anterior 
to it and that is why there is bad as well as good development. The 
triumph of the divine principle of good in the world is not achieved 
by gradual stages. The good is the result of freedom, not of neces- 
sity. Various elements, principles, and organisms, taken in isolation, 
develop and progress, but development and progress are not an 
obhgatory law for the life of the universe as a whole. 

The theories of evolution and progress which predominated in 
the nineteenth century simplified the problem too much and inter- 
preted it in a spirit of naturahstic optimism. This optimism entirely 
misunderstood the connection between real evolution, freedom, and 
creativity and entirely lost touch with the authentic sources of 
spiritual development. Evolutionism by ignoring the subject of 
evolution virtually denies the existence of that which evolves. It 
is a static conception and throws into the past the hierarchy of 
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nature as we see it to-day by arranging the various degrees of this 
hierarchy in chronological order ; it fails to grasp the mystery of 
genesis. The savages, as well as the animals and the plants^ are our 
contemporaries. In the dawn of universal life everything was 
quite different and infinitely more mysterious. 

The various periods in the life of humanity and of the human 
spirit do not necessarily point to a steady spiritual improvement or 
to the progressive realization of the Kingdom of God in the world. 
Even die passing of the world from the pre-Christian to the Chris- 
tian era does not in itself constitute a moral improvement ; it does 
not mean that men have conquered evil and are gradually nearing 
the Kingdom of God. It proclaims the coming of a new spiritual 
epoch for man, the revelation of new spiritual forces, a fresh struggle 
between good and evil, and the emergence of a new good ; but it 
also means fresh evil. The ancients were more peaceful, balanced, 
and more resigned to fate than are the people of the Christian era, 
who have lost the measured harmony and classical forms of expres- 
sion which the Greeks once possessed. Many things have been 
discovered and there has been progress, but on the other hand some 
things have been forgotten and there has also been regression. 
Certain ancient forms of knowledge have been lost, and parallel 
to this new forms have been developed about winch the ancients 
knew nothing. Several faculties wliich men enjoyed in antiquity 
seem to have disappeared completely for ever. Man to-day appears 
to be less capable of endurance, less virile, and more fearful than 
he was in earlier ages. In fact we are faced with a very complex 
process and we cannot regard it simply as a gradual growth of 
what is of positive value coupled with the disappearance of what 
is negative. 

The spiritual development of man proceeds anoidst contradiction 
and opposition. It is a tragic process which neither the theory of 
evolution nor that of progress can comprehend. Freedom is the 
constant background of spiritual development and it complicates 
the whole process to an infinite degree. We can only see the 
external aspea of evolution, but within the depths of the spiritual 
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life there is a creative process at work hi which freedom moves now 
towards the good, now towards evil, now to God, now to Satan. 
We can estimate the complexity of all this by studying the develop- 
ment of modem history and the fate of Christianity. Deep 
changes are taking place, a new period is beginning, there is spiritual 
development, but there is no such thing as progress, in the nineteenth- 
century sense of the word. Progress is inevitably accompanied by 
regress, and evolution by dissolution. A new and more refined 
type of spirituahty is beginning to arise^ while spirituality^ generally 
speaking, is on the wane and the world is becoming more material- 
istic. But the universe, the creation of God, is a process of becom- 
ing, an absolute wliich is becoming, as opposed to an absolute 
which is. 


II 

Is it possible, then, to speak of a law of evolution ? This law cer- 
tainly does exist in the sense in which it is employed by those who 
beheve in a naturaUstic evolutionism. True evolution, as we have 
already remarked, is determined from within not from without ; 
its starting-point is spirit and freedom, not nature and necessity. 
Behind the external aspect of evolution there is a creative process ; 
but this process is subject to no law. Nevertheless something 
analogous to the dialectic principle might be appHed to develop- 
ment of all kinds. It is in this way that the method by which all 
growth and enrichment in the life of the universe takes place is 
discovered. 

The source of this development lies in the experience of what has 
been Hved through. The fundamental truth about the mystery 
of development is expressed in the aphorism of Leon Bloy which 
was quoted in the introduction of this book, namely, “ There is an 
end to suffering, but no end to the experience of having suffered.” 
Suffering may be overcome, but one can never forget the fact that 
one has suffered. Every experience is an enrichment, even if 
enrichment involves the negation of this experience. Thus the 
experience of evil when it has been overcome and unmasked is an 
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enrichment which conduces to the realization of a higher good. 
The experience of the world when it has been victoriously sur- 
mounted brings in like manner a higher quaUty of faitli. The 
experience of contradiction too can lead in the same way to a higher 
unity. After the experience of revolution it is impossible to return 
to the state which preceded it. After absorbing the plrilosophy of 
Kant, I am incapable of adopting a pre-Kantian system. Similarly 
the eflfects of humanism cannot be eliminated and romanticism 
makes the return to ancient classicism impossible. Above all the 
experience of freedom cannot lead me to accept necessity. 

Unity is achieved through contradiction. Without experience 
there is no movement, no life, for movement cannot be constrained 
by a priori standards. A refusal to learn the lessons of experience 
means a denial of development in the world, and an affirmation of 
its static immutability. We must “ try the spirits Man and the 
world have to pass through great times of testing, for such is the 
method of their development. The real value of German idealism, 
with its strong mystical foundation, lies in its revelation of the 
dialectic of the spirit. The meaning of the experience of contraries 
has a definite relation to the problematics of Christian thought ; 
it is the problem of overcoming the original naivete of the religious 
life, of relating soimd knowledge to unshakable faith. 

But does Christianity recognize the function of such testing, or 
is it a static a priori system, which is unrelated to creative develop- 
ment ? I am well aware that the static point of view is predominant 
in Christianity, that the experience of movement is regarded with 
suspicion and fear because of its possible fatal consequences, and I 
suffer personally as a result of tliis attitude. But this suffering is 
also an experience from which sometliing must necessarily result. 
In the history of Christianity there has been too much of the poHcy 
of not offending the weaker brethren. Creative development has 
bee|i held up for the sake of “ these Httle ones But the “ little 
ones ’’ have not been safeguarded in practice, for there is no power 
on earth capable of finally restricting experience or inhibiting life, 
and the attempt to do so has merely resulted in the ossification of 
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Christianity. As a matter of fact it is precisely ‘‘ these Httle ones ” 
whom a static conception of Christianity has caused to stumble, by 
its hostility towards every fresh movement in Hfe. It is impossible 
to get away from fresh experiences and contradictions by trying 
to put up artificial barriers ; it is impossible to keep manldnd in a 
state of somnolent, traditional, inertia. 

Development in the world is inevitable because the creative free- 
dom of man stirs within it, because human experience becomes more 
complex, and because the contradictions of life must emerge. The 
world is not a system isolated in itself, for the infinite is operative 
witliin it at every point, and this leads to fresh experience, continu- 
ally bringing to hght fresh contradictions which must be overcome 
in experience. The inexhaustible riches of the infinite require 
illumination. Man’s destiny is to explore the infinite and make it 
intelHgible, to bring light to bear upon the mysterious origin of 
things. Development is determined by the existence of an initial 
void. Man is not predestined to remain within a static order which 
has been established for ever ; his mission is to experience forces of 
all kinds so that he may exercise his freedom. What sense is there 
in freedom if it is to remain inactive, and if it is not to reveal itself 
in every possible way ? Freedom brings us to experience, to the 
test of contradiction, that is to say, to creative action and spiritual 
development. The denial of creation and spiritual development in 
Christianity always implies the denial of freedom. The system of 
St. Thomas Aquinas is in reahty forced to reject freedom as being 
an imperfection ; it is compelled to reduce everything to the neces- 
sity of truth and, consequently, to refute creative development. 

We approach the heart of the problem of development in Chris- 
tianity as well as that of freedom if we look at it from the point 
of view of the relation between God and creation. Does God 
desire that man and the world should experience their freedom, and 
reveal their powers in experience, or does He intend that creation 
should observe His laws in a spirit of formal obedience ? The 
solution of this question depends upon our breaking free from a 
servile conception of God and of our attitude to Him, as well as 
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from all traces of idolatry. An idolatrous religion based upon fear 
means a denial of creative development, a fear of all fresh experience, 
and the creation of barriers which thwart the processes of life. 

Static conceptions in metaphysics and etliics are exoteric in char- 
acter and only reflect a passing experience, a transitory period in 
the history of Christianity. But man^ because of liis limitations^ 
erects the relative and temporal into the absolute and eternal. 
That is one of the forms of self-afSrmation and human self-suffi- 
ciency which accepts its own Hmitations and is afraid of being lost 
in the infinite and the spiritual. Creative activity is precisely a 
transition from isolation and limitation. The infinite and spiritual 
are esoteric ; the finite and the limited are exoteric. The static 
conception of the world belongs to the same category, and so does 
the evolutionist conception in the sense in which it is affirmed by 
positivism and modem science. Evolutionism denies liberty, 
creative activity, and new experiences lived out in the depths of 
being, in exactly the same way as they are denied by the static con- 
ception of the world. 

Hegel gets nearer the truth in his theory of an evolution by way 
of contradictions and their resolution in a higher phase of develop- 
ment ; but his theory of the natural development of spirit involves 
an isolation or naturalization of the spiritual life in its mysterious 
and infinite profundity. But the naturalization of spiritual life is 
always exoteric and is never really profound. Wc can express 
th e truth about development only in terms of sp irit ua l experie nces 
and not in metapliysicar categories. It is impossible to elaborate a 
metaphysic ordevelopment, for it always means a limitation of 
spiritual experience, which is by nature unfathomable and infinite 
in character while at the same time possessing a quality of intimacy. 
The one incontrovertible truth is this : whatever experience may 
have been, whether good or bad, it is never useless, and it always 
forms part of the next stage of development. Man is never put to 
the test without results, and there can never be a return to an earlier 
stage. We must go forward all the time, and even reaction itself 
in the spiritual life is innovation and not repetition. 
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III 

Christian thought is concerned not only with the development 
of the individual, but also with his historical, social, and universal 
development. Christiamty itself is a stage, and that the most 
important one, in universal revelation. Our world is one of the 
phases of being and of basic and original life itself. Only from an 
exoteric point of view can this world be conceived as summing up 
the entire umverse and the whole of divine creation. According to 
mediaeval thought, notably in the circles connected with St. 
Thomas Aquinas and Dante, the idea of order (prdo) concealed the 
idea of development and of the creative process. The world was 
regarded as an eternal order created by God. 

To-day the idea of development has taken the place of the idea 
of order and of an immutable cosmic hierarchy. To reach the com- 
plete trutli the idea of a cosmic hierarchy must be reconciled with 
that of development. The world is not only the cosmos, it is also 
cosmogony ; our universal aeon is a cosmogonic process, and even 
the world has anthropogonic aeons which exist not only in the 
Iristory of the universal religious consciousness, but also in the 
IxLstory of Christianity. The Coming of Christ into the world is 
the central fact of anthropogony, the flowering-time of humanity. 
But man’s self-consciousness was not immediately revealed in 
Christianity, and it too had to pass through stages of development, 
nor is there any reason to suppose that this process is finished. 
Development in time exists, were it only because the fulness of 
truth cannot be comprised within time (or can only be partially 
disclosed) and requires eternity for its expression. Christianity has 
not been finally actualized and has immense potentialities. The 
conservative element in Christianity cannot tolerate even the idea 
of a potential creative energy, because, so far as it is concerned, 
everything has been finally actualized. Thus the content of Chris- 
tianity is impoverished, and it almost looks as if men wanted to 
limit it for fear of its possibilities. Our task is certainly not to 
adapt Christianity to modem naturalistic evolutionism, as certain 
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“ modernists ” do, but rather to discover in its depths a principle 
independent of development. 

If the Christian Church is God-humanity then the new experience 
which is revealed in the struggles of the spirit, and in the contradic- 
tions by which human freedom is tested, must have their place in 
a new Christian era. It is in this way that man is revealed, and is 
called by God to reveal himself freely. But what makes this ques- 
tion particularly difficult is our ignorance as to what comes from 
God and what from Satan. For the whole mystery of freedom lies 
precisely in this, that it may be directed either towards God or 
against Him. And modem history is singularly complex in tins 
respect. 

The creative development of the spirit and the free exercise of 
man’s powers cannot be understood from a juridical point of view 
as the attempt to reach certain external standards or as submission 
to an established order of eternal significance. It must be conceived 
as the free co-operation of man with the work of God. In creative 
spiritual development there is a new principle which means an 
offering of human freedom to God, an offering, moreover, which 
God expects from us. The life of the spirit is not the eternal pro- 
longation of the natural order, but a creative and dynamic process. 
Spiritual development is possible because there is freedom. The 
origin of development is not to be found in transcendent being 
conceived as an immutable standard, but in the void (Ungrmd) 
which requires illumination and from wliich the light comes. An 
intellectual conception of the nature of spirit means a denial of the 
possibility of development, because it tends to recognize the estab- 
Hshed order as final. It regards development simply as a species of 
quantitative transposition which occurs in the material world in 
die form of a purely external evolution. But development in the 
true sense of the word is spiritual growth, the bringing to birth of 
those hidden forces which He hidden in the inner depths of existence, 
not a movement on the plane of the exterior world. 

In the rehgious Hfe there is clearly no evolution in the modern 
sense of the word, for Christianity does not evolve and there is no 
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progress in the sense of a process which is necessarily good directed 
towards some absolute and supreme end in the future. Spiritual 
development is dynamic in character and has its origin in freedom, 
not in necessity. So far as the theory of evolution is concerned^ 
development is a natural necessity. According to the theory of 
progress the development of man is the moral necessity of the 
progressive realization, of a fixed standard, of an inevitable move- 
ment towards the final goal. But this is a denial both of the freedom 
of the spirit and of creation. Development in Christianity is not 
an inevitable process ; it is a manifestation of the freedom of the 
spirit which comes from within, a penetration of the natural world 
by the spiritual. Spiritual development in the world manifests 
itself, moreover, as the intervention of a transcendent principle. 
Spiritual development is not an immanent revelation of nature 
wliich is self-inspired. In the immanent processes of nature there 
is only a redistribution of existing matter and energy. Spiritual 
development means the victory of spirit over nature, which can 
only be the result of liberty and not of necessity. 

The hope of development in Christianity lies in the possibihty 
of overcoming the dominating influence of the natural world and 
in a fuller manifestation of the spirit in freedom. The denial of the 
possibihty of development in Christianity is the result of subjecting 
the spirit to natural forms, and shows ignorance of the true nature 
of spirit, which is that of fire. Heraclitus, Jacob Boehme, and 
Dostoievsky understood this truth about the nature of spirit better 
than many others. There is more in what they have to say than 
in Parmenides, St. Thomas Aquinas, Hegel, or Spencer. Neverthe- 
less for Christian thought the primary idea is not that of progress or 
development, but of illumination and transfiguration. 

IV 

The spiritual world is like a torrent of fire in its free creative 
dynamism. But in the natural world the movement of the spirit 
is retarded and takes the form of evolution. A true creative move- 
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ment is always vertical in direction, a movement from the depths 
to the heights. It is only projected and objectified as a horizontal 
line upon the surface .of things. Moreover the source of creative 
development is always to be found in the depths of the spirit. The 
movement becomes horizontal because the point towards winch the 
vertical movement is directed is changed. One the sad^^t jm 

takes of evolutionism has been to seek for tETOTEin^of laavement 
and dev elopm ent in external factors. Nineteenth century evolu- 
tionism was always lan^lS to 'pehe to to the heart of being, and 
failed to see in it the energy which produces all development. 
EvoTuHonist methods; cbhsi^^^^ in ^'niof e" nid nlore' attehSbh being 
pnd to . s^gyf^ce in placing the origin of life in 

something outside itself, in a principle which bears no resaiiblance 
tQ it But evehwhen the origin of life and movement has 

been traced to something external, the inner cause of it all has still 
to be discovered, and then one must go further and further afield 
in order to find something external by which to explain develop- 
ment. The theory of evolution only touches upon a secondary 
not upon an original sphere, and can therefore account only for 
the projection and not the initiation of the creative process. To 
admit the principle of development in Christianity docs not imply 
its subordination to evolution in the horizontal sense, which is 
determined by factors outside and apart from the Christian spirit. 
In this sense Christianity is anti-evolutionist. But the principle of 
development in Christianity may exist as a function of the free 
creative and dynamic nature of spirit. Deep down witliin, there 
is always a creative process at work which originates in freedom, 
and that which appears to us as development is really only an exter- 
nal process projected horizontally. 

Development is an exoteric category, for it takes place on the 
inert and static plane of our world. But in the spirit, in the inner 
world, there is notliing inert and all is movement, though there is 
no development or evolution in the superficial sense of the word. 
In the spiritual world nothing is determined by external factors and 
everythiag is derived from the inner depths of being. The process 
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of development in Christianity, in the sense in which I understand 
it, means this, and this only ; there is no cleavage between the two 
worlds of time and eternity, for eternity is capable of entering timp ^ 
and time, eternity. To regard the world as static always mpang 
that it is conceived as isolated, shut up within itse^, within limits 
which have been fixed for all eternity. 

When we speak of a development in the Church’s dogma we 
mean that in the inner depths a new form of religious experience 
has come to light, that the fire of the spirit seeks new forms of 
expression in the external world. From an external point of view 
this process looks like a development, for when a creative move- 
ment of the spirit takes place in a verdcal direction, that is from the 
mner depths, development horizontally is inevitable and cannot 
be stopped. A new wine of the spirit always requires new botdes. 

There are periods in which there is, as it were, a process of re- 
incarnation in the world, and our present age is one of rhp m . 
The historic forms in which things have been embodied are no 
longer regarded as satisfactory, and fall into decay. The world 
becomes “ disincamated ”, if we may so phrase it, and it is difficult 
to see in what form it wiU re-incamate itself. This process of dis- 
incamation is accompanied by the loss of plastic beauty, and life 
becomes formless and often ugly ; the loss of style in architecture 
is one of the characteristic symptoms of this. Beauty disappears 
not only in hfe but in art, of which futurism is a particularly glaring 
example. Aesthetic receptivity is intensified during periods of 
division and disincamation, but its object perishes. 

The materialization and mechanization of modem civilization 
is precisely a process of disincamation in which the historic embodi- 
ment of things is disappearing. The concrete form of the organic 
aggregate is perishing. The materialization of human Hfe is not an 
incarnation but the reverse. The machine is separating spirit firom 
flesh. In our mechanical civiHzarion the organic synthesis of soul 
and body disappears. The maj^une is destroying the plastic 
historical forms of things and is substituting mechanical for organic 
elements. The whole organization of the Hfe of the r.brisfian world 
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is collapsing, and many who are wedded to the existing state of 
affairs and identify it with being itself, imagine that the end of 
Christianity and of the world is at hand. In reality it is herd- 
Christianity which is going under. The very basis of the social 
order on which historic Christianity rests is shaken. But below 
the outward convulsions of a system supposedly everlasting a real 
spiritual experience is concealed. Christianity of a merely cus- 
tomary order is disappearing, because the spirit has departed from 
it. But the eternal truth of Christianity has not been shaken by 
this. Christianity cannot always be Hnked with the temporary 
historic forms of the social structure. We cannot, however, 
regard this process of the disincamation and re-incarnation of the 
world in the same light as the supporters of the theory of progress 
do, for whom every transition is necessarily good. In reality we 
are confronted by a double process ; if the powers of evil are at 
work in it, the spirit is also not inactive and is gaining a measure 
of positive victory. 

From the point of view of the theory of evolution we are obliged 
to recognize that a mechanical civilization leads to regression in the 
sphere of the human organism. In earlier periods man was much 
better armed from the antliropological standpoint, he was stronger 
and his organism was more developed than it is at the zenith of our 
present civiHzation. Side by side with social progress there goes 
biological and anthropological regression. Progress towards per- 
fection becomes social rather than strictly speaking human. With- 
out the aid of mechanical inventions man is powerless and defence- 
less. Consequently if evolution is regarded objectively from the 
anthropological point of view a double process must be recognized 
in it and the question becomes singularly complex if one considers 
each historical period in isolation. 

Thus there is a profound dualism in the process of modem his- 
tory. Its development and progress are accompanied by a corre- 
sponding decrease of interest in the spiritual, coupled with a growth 
of interest in what is merely fleeting and terrestrial. The nations 
of the world have become less religious and are now incapable of 
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the wild fervour characteristic of the Middle Ages. Reason, has 
destroyed the spiritual world in man ; the desire to profit by the 
life of this world and its goods is a ruling passion of modem human- 
ity. This is one aspect of the process, but not the only one. 

Modem history and the development which is taking place 
within it constitute an enormous wealth of new experience for 
mankind. The human soul has become more complex and at the 
same time more fully developed. The harshness and cruelty of 
earlier periods have been diminished and there is much greater 
humanity ; there is a new compassion abroad in the world not 
only towards men but even towards animals. There is more 
refinement and sensitiveness of conscience in the world, a greater 
opposition to cruelty, falsehood, and violence, and more demand 
for love and liberty. 

But why has Orthodox and Catholic Christianity not sought to 
modify social relationships in the spirit of Christian love, and why 
has it so often supported a system founded on the anti-Christian 
principles of violence and cruelty ? Why has it so often in its 
history defended the rich and powerful at the expense of the poor 
and weak ? To which we can only reply that it is not Christianity 
but Christians who are responsible for these things. The human 
soul, cruel, Hmited in its outlook, and animated by ferocious in- 
stincts has distorted Christianity and set its mark upon it. This 
distortion of Christian truth has sometimes taken the form of a 
soHcitude for the eternal salvation of the soul. The fear of eternal 
damnation not only for oneself but for one’s neighbour has been 
the cause of violence and cruelty through which it was hoped to 
win deliverance and salvation. 

But in the course of a long historical process the human soul has 
been transformed by the mysterious and almost imperceptible 
action of Christianity, even though from an outside point of view 
it often seems to be far removed from it. The positive development 
of the human soul is the work of Christianity. But humanistic 
progress, while diminishing cruelty, suppressmg violence, and affirm- 
ing the dignity of personality, has also led to new cruelties and new 
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acts of violence, to the dragging down of all individuals to a com- 
mon level, to an impersonal civilization, to atheism, to the sup- 
pression of the soul, and the denial of the existence of the inner 
man A new soul has been effectively created wliich demands 
more compassion and a greater kindness towards all that Hves. 
New feelings have been developed. 

Modem Christians have difficulty in reconciling themselves to 
the idea of hell and eternal punishment. The continual recollection 
of these torments had a certain value in the Middle Ages, given the 
education and discipline of the period, and helped to keep men loyal 
to the Church, but it is impossible to educate modem people or to 
attract them to the Church along such lines. On the contrary^ from 
the strictly pedagogic point, it is better to-day to mention these 
subjects as htde as possible, for the idea of hell has become a 
stumbling-block in the way of those who desire to join the Church. 
The modem man prefers theosophy and the doctrine of re-incama- 
don. But when one compares the soul of man at the present day 
with that of earher periods of history, it is clear that to-day the 
human soul is less iutegral and more divided, that it has passed 
through many contradictions, that it has less faith, and is weaker 
and more superficial than it was formerly. 

At the present day Christianity is confronted by souls of a very 
different kind and tliis fact requires a modification of its methods. 
The human soul in these last days of the modern period has experi- 
enced every form of doubt and temptation ; it has been subjected 
to every kind of testing, passed through all life's contradictions, and 
has gone down into the lowest depths of darkness. But the Ortho- 
dox and Cathohc Churches, whether through inertia or tradition, 
persist as in the past in the attempt to preserve their flock, the mass 
of humanity, against temptation, against dangerous experience of 
all kinds, against everything which makes for complication in the 
life of the soul, and against too much intellectual development. 

The fundamental practical problem which faces Christianity 
to-day is no longer that of warning men against temptations and 
preserving them from trials, but on the contrary in helping them 
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out of such things, and in the achieving of spiritual restilts which 
will bear fruit. No power on earth can stop evolution with all the 
contradictions which it brings in its train. God Himself wills it, 
and desires the realization of every sort of possibility ; He wills that 
human freedom should be put to the test and that experience should 
be widened and deepened. The Christian Church is eternal but it 
must take account of the evolution which is taking place in the 
world, of the modifications which transpire in the human soul, 
and the coming to hght of fresh states of consciousness. If a Chris- 
tian renaissance is possible, it will not be achieved by the preserva- 
tion of souls from temptation, but rather by a return to the Chris- 
tianity of new souls which have passed through trial and temp- 
tation. The Christian renaissance wiH mean the bringing back of 
the prodigal son to the Father. We have not got to face the danger 
of a defection from Christianity (for that happened long ago and 
the world is beguiled by every kind of temptation) but a 
desire to return to Christianity. The world is no longer 
Christian and Christianity no longer dominates it outwarchy. 
We must see things as they really are and recognize ihtfait accompli. 
That is our first task. Our century is in no sense of the word con- 
cerned with the question of preseryhig something. The fear of 
dangerous and attractive ideas can only be regarded as childish in 
an age when these ideas predominate. In the future, domination 
and consequently ‘‘preservation’" will be the function not of 
Christianity but of the hostile forces of atheism, Communism, and 
mechanized civilization. 

The predominating attitude of the Church seems to indicate that 
it has yet to grasp what has taken place in the world, and it appears 
to be several centuries behind the times. Christian apologetics 
are so out of date in their methods that they are positively harmful 
and a hindrance to those who would return to Christianity. The 
Christian renaissance can only take place through the medium of a 
youthful and creative sentiment. It is difficult to frighten modem 
people with anything, for they have already experienced the 
strongest temptations of every kind, to the deification of man, the 
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religion of humanism, Marxism, Nietzscheanism, Socialism, 
anarchy, atheism, and occultism. For such the return to God and 
to Christianity does n£t involve the “ preservation ’’ of something, 
but rather a spiritual revolution. It is from the depths of an un- 
fathomable freedom that the soul comes to Christ and to God. 
This movement of the soul in modem man was well understood 
by Dostoievsky. The whole of Russian literature depicts for us 
this search for God on the part of the soul which has been overcome 
by temptations, and which then strives to make them known for 
what they really are. Spiritual development cannot be stopped. 
It must go on at all costs. 

The soul of man undergoes a certain change as a result of its 
tragic experience of humanism ; it is aware of fresh aspirations and 
suffers in new ways. Christianity in its ancient form is no longer 
suited to the structure of the modem soul, which, however, still looks 
to it for eternal truth. The relations between God and man are no 
longer determined by external forces, by a horizontal movement, 
but by an inner power, that is, by a vertical movement. The 
attitude towards evil is changing ; it is regarded from a spiritual 
rather than a juridical standpoint. /People no longer beheve that 
evil can be overcome by means of external compulsion, but only 
by a positive spiritual force which must check it from within. 
Moreover our will must be directed to securmg the liighest degree 
of spiritual development, for if it is not attained we cannot escape 
the ordeal of evil and its consequences wliich have a providential 
significance. Herein lies the meaniug of all revolutions. We can- 
not oppose them simply with an arbitrary conservatism, for this 
attitude to life is doomed. The only possible way to oppose revolu- 
tion is through a positive and creative spiritual force which will 
change life and transfigure it. It is the same where the individual 
man is concerned ; if his life is not spiritual and creative he will 
inevitably succumb to the blandishments of revolution. 

It is out of the question to protect man from “ the world ” and 
its temptations by coercive means applied from without, for he is 
surrounded by “ the world and its temptations and must therefore 
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overcome them from within and m freedpm. It is nowadays im- 
possible to keep anyone in a spiritual hot-house, for the hot-houses 
have all been destroyed. Each one of us shares in the destiny of 
the world and of humanity, and must accept his own portion of the 
general responsibility, working here below for his regeneration. 

grace of God acting within the freedom of man is respon- 
sible for our inward transfiguration. 


V 

With the problem of spiritual development there is closely bound 
up that of lesplntolog Vj of the filial dest i ny of th e human soul and 
ot tfae w orld. The modem Chnsmn attitude cannot reconcile 
icelTwitli primitive eschatology on moral grounds. It is very 
difficult to accept a metaphysical system which makes the eternal 
destiny of the soul dependent on this temporal hfe, which exists 
merely from the cradle to the grave. Acco rding- to this point of 

a mer^rag. md our fitness for 
eternity is determined hy an eikpenehce wh^e durationTSTenSrely 
insignificant. In modern Christianity the fear of^i^ punish- 
<Bjent can no longer deternaine the whole of life to the same degree 
in which it did in the Middle Ages. That is one of the results of 
the spiritual process tlirough which we have passed. So far as we 
are concerned to-day this question is prunatily a moral and spiritual 
and not a dogmatic one, nor does it consist in elaborating a theory 
of apocatastasis as Origen and St. Gregory of Nyssa did. The 
whole problem has now been removed from the theological and 
metaphysical sphere, in which the final mysteries of human destiny 
are resolved with the aid of rational categories,^ to the sphere of our 
present spiritual orientation and our moral wiU. We must not only 
strive for our own personal salvation, but for the salvation and trans- 
figuration of everything and everybody. The question of knowing 
whether all men will be saved, and how the coming of the Kingdom 
of God will be brought about, is the final mystery which is in- 

^ Origen tried to produce a rational eschatology. 

323 



Freedom and the Spirit 


soluble by reason ; but we must strive with all the force of our 
spirits for the salvation of all men. We must all be saved together, 
with the whole universe, in sohornost and not in isolation. 

This idea corresponds to the spirit of Orthodoxy, and particularly 
to Russian Orthodoxy. N. Feodorov in Iiis doctrine of the resur- 
rection and of the conditional nature of apocalyptic prophecy has 
brilliantly described the orientation of our will towards universal 
salvation. There is a very great moral advance in tins and a real 
victory over transcendent reUgious egoism. The desire for universal 
salvation is a manifestation of love. We are not elaborating a form 
of ontology in which universal salvation is necessary. W c recognize 
that the greatest difficulties here are those raised by the problem of 
freedom. The idea of heU does not receive its justification from 
the judgment of God nor from the punishments which He awards, 
tior yet from the idea of justice, but rather from human freedom. 
God cannot save man against his own wiU, and cami ot force liim 
utito Paradise .. God caimot violate hum^liberty. Man is free to 
choose torment without G rather^ than happiness in Giod ; he 
has a right to hell, as it were. But hell means thelmpossibility of 
loving God because of a certain orientation of human freedom, of 
a certain estrangement from God and separation from Him, through 


self-isolation. 

The idea of eternal punishment was bom of the experience in 
s^irtue of which all suffering felt m this life appears to us as eternal. 
Torment which was not eternal would not be the torment of heU. 
Hell is precisely this sense of infinity, this ignorance of the end, this 
eternity of suffering contamed not in its prolongation but iu a single 
instant. A transcend ental ontolo.gx.Qf, ai;d .hell . 


obiect ification o£gpiritud^experim^^ dirough th^ .iU]edi|J|n,^of the 
categories of the natural world ; it is a naturalistic concept. TK 
doctrme or posthumous sanctio ns is only the product or a cruel and 
harbaric age which saw earthly justice in terms of pmiishment and 
torture. The idea of heaven and hell is a conception wliich reduces 
the spiritual Hfe to the sphere of naturalism. Dante’s Inferno is full 
of pre-Christian and pagan elements. But eschat o lo_ 2 
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freed from every sort of natur alism and must-be exjr^^^^^ in., terms 
2!^^E^^3i5irT2er^ And we must envisage the spiritual life in 
terms of a creative dynamism which has an entirely different con- 
ception of the reahzation of the Kingdom of God and the truth of 
Christ. The Kingdom of God is not an existence in the naturaHstic 
sense of the word any more than hell. The Kingdom of God is the 
Hfe of the spirit and heU is only a form of spiritual experience ; it is 
an impasse, an obstacle, which appears to be eternal, infinite, and 
unescapable ; it represents the tragedy of human freedom. If 
the solution of the eschatological problem given us by traditional 
theology is exoteric and rationahstic, the theory of development 
and infmite evolution is no better. It involves a sort of rarification 
of life which hinders spiritual intensification. 

rehgion than that of escha- 
tology . J^an iS'^Kaimted : the regions night- 

mare of the eteEu3*"pSSE!m^to?heff'P^^^ occultist and theoso- 
phical nightmare of evolution and reincarnation in an infinitude of 
worlds ; and the mght mare Q^ ^y^dcism, which is the annihilatio n 
of human perpSEtyrnGoT TF^^ 

ismTworst^ ^ as if man is ready to admit the 

existence of heirm^3ermT^pelromm1^^?smS’'^r^^ 


tions or 

In the rel 


Lgious : 


amse. 

L t^er^ is'at least a strong 


^ - p affirmatio n 

ofpers^ Wearef^ tofaceTierTwitK’”^^ 
thattmidameii^ “ aTopla '' to which the eschatological problem 
brings us. Jf wejogic^y affirm personality aadTreedpm we are 
bou ndlo.assert the possibility, of heU. It is easy to get rid of the 
idea of hell, but it is at the price of personaHty and freedom. On 
the other hand, our personality and our freedom cannot be recon- 
ciled with eternal punishment ; our moral consciousness protests 
against it. I can still admit the possibihty of these torments for 
myself, and I may even have a foretaste of them. But it is difficult 
for me to conceive of them for others. It is possible still to admit 
punishment from man s standpoint, but not from God’s. Already 
in Origen we find the behef that Christ would not accept the 
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damnation of even one single human being, and that His suifferings 
on the Cross opened the way to universal salvation^ 

Another difficulty arises in connection with the following 
problem. Personality must have the opportunity of infinite 
development for the manifestation of its eternal and creative nature ; 
hut infinite development and the absence of a definite goal is 
regarded with horror as involving the impossibility of attaining the 
Kingdom of God. This difficulty shows us that the eschatological 
problem is insoluble if it is looked at from the angle of naturalistic 
rationalism. It can only be solved in the Kingdom of God itself. 
The problem of th^origin, destiny, and final end of the soul has 
not yet found a definitive dogmatic ' solution within Christianity. 
Not only its final destiny but even its origin is mysterious. The 
traditional theological opinion, according to wliich each human soul 
is created by God at the moment of physical conception, is such a 
lamentable one that we need not stop to consider it seriously. There 
is, on the other hand, an eternal element of truth in the Orphic 
doctrine of the soul put forward by Plato. The pre-existence of 
the hurnan is an indispensable truths, for 

the^^jS. isji^ ,|?ut p? eternity. 

But the doctrine of reincarnation on the earth is incompatible 
with Christianity. It involves the splitting up of personality and 
introduces a naturaUstic conception into the spiritual life. Here 
we are up against a limit to the possibility of including a principle 
of development within Christianity. When this principle is 
considered as a solution of the mystery of the origin and final 
destiny of the human soul, it becomes a naturalistic principle which 
is necessarily hostile to Christianity. Nevertheless the denial of 
spiritual development is a denial of the necessity for man to perfect 
himself and to attain a perfection Hke that of the heavenly Father ; 
it is a denial of the search for and realization of the Kingdom of 
God. The limit of the principle of development is a mystery which 
safeguards the divine life. The eschatological problem helps us to 
realize the distinction which must be made between infinity and 

^ See Denis : The Philosophy of Origen, 
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eternity. The idea of the infinity of reincarnation and of punish- 
ment in hell belongs to the natural world ; but eternity belongs to 
the spiritual world and to the Divine Being. It is, moreover, 
impossible to admit that an eternity of an evd, diaboHcal, and 
infernal type exists side by side with the eternity which is divine.^ 

^ In Holy Scripture the expression is “ of the age of the ages {rov cdcovos 
rcDv od(x)vo}v). But the question as to whether the aeon of aeons is eternity 
remains an enigma and a mystery. Hell is the aeon and the aeon of aeons, 
but that does not mean that it is eternity, and that no new aeons are possible. 
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The Church and the World 

I 

I S the Church an ontological reality ? The catechisms give us 
no information on this point. The ontology of the Church is 
still scarcely revealed. It is a task which belongs to the future. 
The essence of the Church has not yet become sufficiently real and 
actual to permit of its ontological elaboration. Besides this, is a 
definition of the nature of the Church possible ? 

The Church cannot be understood when seen merely from the 
outside ; it cannot be rationally defined, or reduced to concepts. 
The Church can only be understood by those who live within it. 
Its life must actually be experienced, for it is not a reaHty of the 
external kind. Its intrinsic nature cannot be apprehended by those 
who stand apart from it. The Church is not a temple built of stone, 
neither is it a community of believers, nor a parish consisting of 
human beings, nor yet an institution juridically determined — 
though all these things are elements in its composition. It does 
not possess definite limits and external marks which determine its 
inner nature and differentiate it from the rest of existence. The 
Church possesses physical, psychical, and social elements, yet none 
of these define its nature. The Church is not a tangible substance 
belonging to the world of visible things, nor is it an empirical 
reaHty analogous to that of minerals, plants, or animals. It belongs 
to the world of invisible things wliich can only be demonstrated 
by faith, for it is an inner reaHty. 

It is true that the Church exists for everyone as an empirical 
reaHty, that everyone has to determine their attitude towards it, 
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and that its enemies, who do not believe in it, fight against it as 
against something real. But such people recognize its reality in a 
sense which is quite different from that in which it is accepted by 
those who believe in it and Uve in it. For from the outside all 
that can be seen is bricks and mortar, ceremonies, an institution, 
and a liierarchy. But the true reality of the Church, its being, is 
inward and mystical, and is something beyond buildings, clergy, 
rites, councils, etc.^ Its nature is spiritual, for it belongs to the 
spiritual rather than to the natural world. 

This does not mean that the Church is not incarnate in the 
natural and historical world, or that it remains invisible. I see the 
Church in experience, but this experience commences when I begin 
to overcome my hmitations and the isolation of my psychical world 
with all its division and disharmony, and when I enter into the unity 
of the great spiritual world and pass beyond both time and space. 
This spiritual world and the experience of it are supra-mdividual 
and supra-“ psychical ’’ ; they virtually belong to the Church. The 
spiritual life is metaphysically social and not individuahstic, and the 
Church has a spiritually social nature in the deepest sense of the 
word. The experience of the Church is sohorny, for sohornost is one 
of its ontological quaHties. In this experience I am not alone, for 
I am one with all my brethren in the spirit in whatever place or 
time they may have lived. 

I am myself Hmited as regards the extent of my knowledge ; my 
experience is restricted and cannot pretend to cover the diversity 
of existence in all its fulness ; I have not myself known a great 
number of spiritual contacts of a determining character. I have 
written this book ; but in this book I have only been able to reach 
a certain degree of illumination and have only seen certain aspects 
of the truth. But I can get outside myself, and I can, metaphysically 
speaking, pass beyond my own limitations and have contact with 
experience of a supra-personal kind. In the reUgious experience of 
the Church, and in his contact with Christ, man is not alone and 

1 Peter Lippert, S. J., has treated this question in an excellent manner in 
Das Wesen aes Katholischen Menschen. 

329 



Freedom and the Spirit 

confmed 'within his own limitations, for he is drawn near to all others 
who have known this experience, to the whole Christian world, to 
apostles, saints, and to all who are in Christ whether living or 
departed. 

It is not only the living who belong to the Church ; all the 
generations which have gone before are equally part of it, all of them 
are living in the Church, and I am in real union with them all. That 
is one of the essential characteristics of the Church, in which in 
sohornost all men come to the self-same Christ, and draw from Him a 
unique and unifying power. We all form part of one Christian race, 
the spiritual seed of the New Adam. 

This new race possesses the mind of Christ, by wliich we appre- 
hend that which is beyond our own intelligence. The man who 
lives in the Church enters upon a new order of being, Iris nature is 
changed and he becomes more spiritual. Moreover, in the Church 
it is not only the mind but also the love of Christ which is at work, 
and His freedom too, of wliich die natural world and the cliildreii of 
the Old Adam know notlmg. The Church is the order of love and 
freedom, and represents their union. In the natural world freedom 
and love are dissociated ; freedom is opposed to unity and asserts 
itself in disunion ; unity, on the other hand, appears to be synonym- 
ous with arbitrary constraint. But the order of the Church knows 
nothing of constraint, nor of the freedom wliich is opposed to unity 
and love. 

The Church, in the process of actuahzation and incarnation in the 
natural and historic world, may clothe itself in the forms of this 
world, and even borrow from it the principle of coercion and 
violence, but these elements are foreign to its imier nature and to its 
essence. The Church is the mystical body of Christ ; to belong to 
it is to be a member of Christ’s body, that is, to be a cell within it,. an 
organ of this mystical organism. In belonging to the mystical body 
of Christ we partake of His mind. His love, and His freedom, of 
which we were unaware in the natural world of our “ psycliical ” 
isolation. 

The life of the Church rests upon holy tradition and succession. 
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It is through tradition that in each new generation man enters into 
the same spiritual world. Tradition is a supra-personal and sohorny 
experience, the creative spiritual life transmitted from generation 
to generation, uniting the living and the dead and thereby over- 
coming death. Death reigns in the world indeed but it is vanquished 
in the Church. Tradition is the memory which brings resurrection, 
the victory over corruption, the affirmation of eternal life. The 
tradition of the Church is not an authority imposed from without. 
It is a real and intrinsic victory over the division created by time ; 
it is a ghmpse of eternity in the mortal flight of time, a union of 
past, present, and future in the oneness of eternity. Life in the 
tradition of the Church is life in eternity ; it is the perception and 
recognition of inward realities. The past is not known externally 
from remains of its monuments which have been subjected to 
historical analysis, but from within, through sacred memory, 
through inner contacts with it, through the life in sohornost which 
transcends the breaches made by time. Tradition is not authority ; 
it is the creative Hfe of the spirit. Authority is a category only 
apphcable to the natural world of division and hatred. In the 
spiritual world it has no meaning ; or, rather, it means simply a 
certain humility and submission which precede fieedom. The 
phrase “ authoritarian tradition '' is only the translation of spiritual 
phraseology into the language of the natural and historical world. 

The Church is not a reahty existing side by side with others ; 
it is not an element in the historic and universal whole ; it is not 
a separated objective reality. The Church is all ; it constitutes the 
whole plenitude of being, of the hfe of humanity, and of the world 
in a state of Christianization. It possesses a cosmic nature, and to 
forget this means decadence. A conception of the Church which 
would regard it as a hospital to which souls come for treatment 
would be truly lamentable. Those who only see in the Church an 
institution deny its cosmic significance. It is in the Church that 
the grass grows and the flowers blossom, for the Church is nothing 
less than the cosmos Christianized. Christ entered the cosmos. He 
was crucified and rose again within it, and thereby aU things were 
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made new. The whole cosmos follows His footsteps to crucifixion 
and to resurrection. 

Beauty is the Christianized cosmos in which chaos is overcome ; 
that is why the Church may be defined as the true beauty of exist- 
ence. Every acliievement of beauty in the world is in the deepest 
sense a process of Christianization. Beauty is the goal of all life ; it 
is the deification of the world. Beauty, as Dostoievsky has said, 
will save the world. An integral conception of the Church is one 
in which it is envisaged as the Christianized cosmos, as beauty. 
Only a differential conception can transform it into an institution. 

But the Church, until the reaHzation of the Kingdom of God, 
also leads a divided existence. It has to rise above those elements 
of the world which lack illumination and it camiot be confused with 
them. The Church is, above all, something invisible, inward, and 
mystical. It belongs to the spiritual and not to the natural order. 
So far as this quality is concerned the Church is still only incom- 
pletely actuahzed. In the philosophy of Aristotle and St. Thomas 
Aquinas potentiaHty, considered in relation to action, is always 
identified with imperfection, with matter, and with incomplete 
being ; true being is perfect and is that winch is wholly action. 
Nothing in God exists in a state of potentiality, for He is actus purus. 
Hence Thomist and Catholic thought has been forced to recognize 
the historic actuaUzation and incarnation of the Church as though it 
were its true being. The mystical Church seems to be non-existent, 
for being merely potential it is one with imperfection, matter, and 
incomplete being. Aristotle has a tendency towards making 
absolute historic incarnations and subordinating the infinite to the 
finite. 

But another conception of potentiaHty is possible, one on which 
mysticism and German philosophy, especially Boehme and SchelHng, 
throw some Hght. According to dais point of view virtuality is 
regarded as the deepest element in being, as its inner mysterious 
origin in fact ; it is presumed that it is always richer than its actual 
manifestation. This conception admits potentiality in God ; He 
is not wholly in action. In the Church too there is an element of 
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the potential. The Church is virtually infinitely greater than its 
actuali2e(l elements. The true origin of the Church is mystical ; it 
is lost in the unfathomable and the infinite. The historic Church 
does not exhaust the fulness of the virtual, mystical, Church. It is 
only with such a conception of potentiaKty, as is manifested by the 
infimte unfathomabihty of being, that the oppressive hmitations of 
the finite can be transcended. 

Christiamty has risen above these Hmitations and has discovered 
the infinite and the unfathomable. In Christian thought matter 
predominates over form^ and this is the essential distinction between 
Christianity and Hellenism. Scholasticism tried to impose Hellenic 
form upon the Christian substance of life, that is to say, to Hmit 
its infinite potentiahty and creativity ; it had no desire to recognize 
as authentic being anything but action and matter as finally subjected 
to form. 

Christianity in the East escaped the Aristotehan revival and the 
domination of Hellenic form. The Platonic tradition which has 
existed for all time in the East opened up other lines of development. 
But even in Orthodoxy the mind of the Church has been too much 
hampered by the Hmitations of actuaHzed form, and it has been 
afraid of potentiaHty ; there has been a spirit of inert conserva- 
tism in the East. If the relationship between potentiality and 
action is construed differendy from the manner in which Aristode 
or St, Thomas Aquinas have done it, we are not thereby com- 
peUed to reject the necessity of actuahzation and incarnation ; 
we need only enlarge the sphere of possible actuahzation by 
admitting that the sphere of actuaHty does not exhaust the fulness 
of being. 

The Church belongs not only to the realm of the mystical and 
potential ; it is also visible and actuaHzed. The Church incarnates 
itself in history, as Christ became incarnate. But the inner being 
cannot be confined to what we see of it historically in its incamation. 
The Church is visible in the Hfe of Christ, in the Hves of the saints, 
in the sacraments, in its hierarchy, communities, coimcils, etc. 

The actuahzation, the form, while being a positive advantage, an 
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enrichment, and a real victory, does not imply the denial of an 
unfathomable infinity ; it does not mean that the exoteric contains 
more than the esoteric. The line followed by Boehme was not 
sufficiently orthodox and his doctrine was confused, but he was at 
least more of a Cliristian than Aristotle. The Hellenic world was 
afraid of the infinite and tried to protect itself against it. In the 
Christian world the infinite was precisely revealed, as well as the 
substance of life. Boehme was completely lost in tins infinity^ which 
has been unveiled since the Christian revelation. 

In the consciousness of the Church there are two opposed 
principles ; the ancient Hellenic and Aristotelian principle of 
restrictive form and of achieved actuahty, and the Christian principle, 
which is mystical, and always susceptible of new creative actualiza- 
tion. We must not forget that actualization and incarnation even of 
the Church in history arises from the reactions of human nature, 
from the Hmitations of a mobile and dynamic consciousness, and 
the spiritual orientation of man. The visible Church is only the 
partial actuafization of the invisible Church ; it is only an incomplete 
form of its substance and of the fife of humanity and of the world. 
The Church is not manifested and revealed in all the fuhiess of its 
being and does not realize all the possibilities contained witliin 
itself. Its complete actuafization and incarnation will mean the 
transfiguration of the cosmos, the coming of a new world, the 
setting up of the Kingdom of God. The inward is far richer than 
the outward. 

Roman Catholics make a distinction between the soul and body 
of the Church. The soul is greater than the body. All those whose 
wills are directed to God and to the divine belong to it even if they 
are not consciously Christian and if they take no part in the incarnate 
and visible fife of the Church. Those who belong to the body of 
the Church are those who participate in its sacraments and are 
obedient to its hierarchy. This doctrine acts as a corrective to the 
Roman Catholic conception of the Church, winch means the 
damnation of the maj ority of mankind. But this doctrine must lead 
men to recognize that the Church is potentially bigger and richer 
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than that which is contained within the orbit of the actualized 
Church. 

There are two points of view on this subject ; either one recog- 
nizes that the absolute and infinite, in penetrating the relative and 
finite, create round them a closed circle of sanctification, or one 
admits that the relative and finite aspire to the absolute and infinite 
and thus give rise to a creative movement. The first opinion is 
exclusively conservative and sacramental, the second is creative and 
prophetic. A full-orbed Christianity has room for both points of 
view within itself. 

Incarnation is symbolization ; the visible Church is the sym- 
bolization of the Church invisible, the earthly hierarchy of the 
heavenly. But the symbol necessarily presupposes the infinity 
which hes beyond it. The Church as actualized and incarnate in 
history does not constitute its whole unfathomable depth and 
fidness ; for its infinity Hes beyond its boundaries. It is impossible 
to imprison the infinite in the finite.' It is the knowledge of this 
truth which distinguishes symboHc from naive reaHsm. 

The Church is the body of Christ which embraces the whole 
infinity of cosmic Hfe, for it is itself cosmic. The sacraments and 
dogmas of the Church are the visible expression of the mysterious 
Hfe of tlae cosmic body of Christ. Nevertheless dogmas, as we have 
already observed, are only the symboHc formulas of truths of 
spiritual experience, of essential contacts between man and God. 
The sacraments are only the chief visible points in which the action 
of God in cosmic Hfe is focussed. Christ, the Son of God, is 
eternally crucified in the cosmos and His eucharistic sacrifice is 
eternally offered. The Church leads us to these mysteries of the 
divine Hfe, but they remain beyond the grasp of rationahsm and the 
juridical spirit. The Church is bi-lateral by its very nature and 
cannot be regarded from a monophysite standpoint. It has not only 
a divine origin ; it has also a cosmic origin. It bears not only the 
signature of God, but also the trade-mark of the world. The 
Church is the God-world, the God-humanity. 

The cosmic terrestial foundations of the Church must be purity, 
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innocence, and chastity achieved in cosmic life and in the world. 
If this purity and chastity had not been acliieved, then the birth and 
incarnation of God and the coming of the Son to this earth would 
have been impossible. The power to receive God and to bring Him 
into the world would not have existed. The coming of God cannot 
be the result of compulsion exercised upon the world from outside, 
for the world must itself welcome God. The world had been 
developing slowly in the direction of the birth and incarnation of 
the Son, and it had to create a nature sufficiently pure and chaste 
to receive God into itself. The Virgin Mary is precisely this pure 
nature of the world, its natural deification, wliich constitutes the 
cosmic foundation of the Church. The Church does not rest only 
on Christ, on divine grace, but also on the Virgin Mary, the Mother 
of God, on the soul of the cosmos, which, having achieved purity 
and chastity, conceived in the spirit instead of through sinful nature. 

In the Virgin Mary the world and humanity attain to a free 
deification, not by any particular act of grace which exempted them 
from original sin as the Roman Catholic dogma of the Immaculate 
Conception teaches, but by the free wisdom of the creature itself. 
God could make all men chaste by an act of His almighty Will. 
But He desires that the chastity and integrality of human nature, 
which was only attained in an absolute maimer in the case of the 
Virgin Mary, should be freely acquired. In her the world and 
humanity responded to the divine appeal. The Church possesses 
a unique universal nature not only in its divine element, but also 
in its cosmic human element. The Virgin Mary is the female 
cosmic soul of humanity. 

The universal Church has not been entirely actuahzed in the 
visible historic Church ; otherwise the variety of churches and 
confessions would be inexplicable. The universal Church is above 
and beyond all divisions. If, on the one hand, the actualization of 
the Church in history constitutes a process of enrichment, namely, 
the fulfilment of the universal historic role which Christianity has 
to play, on the other hand it impHes a process of diminution, an 
inevitable adaptation to the average level of the mass of humanity. 
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Church “ economy ” has played, a preponderating part. All 
historic bodies have been created to serve the interests of collectives 
and they bear the imprint of them. Religion in the world is a 
creation in wliich the mass of the people, as well as reHgious teachers 
and prophets, have all collaborated. That is why the religious life 
contains at one and the same time popular and spiritually aristocratic 
levels. 

The visible Church cannot consist only of a minority of the elect 
for it has a message for the whole of mankind and of the universe. 
From this fact there springs the whole of its negative aspect, the 
whole poignant tragedy of its destiny, the whole repulsive attraction 
of its history. The Church must descend to the depths of the 
world’s life and cannot remain on the heights as the Gnostics, 
Montanists, and other sectarians wish. 

The human world, in which the Church must act, is dominated 
by pagan naturalism, dissension, and limitation. The universal 
truth of the Church acting in the world and in humanity is distorted 
by the Umitations of their pagan particularism. The great error of 
history has lain in the fact that man has too often mistaken his own 
limitations for the Divine Word, and that he has conferred a sacred 
and absolute value upon particular historic embodiments. The 
Church is an ontological reality, a spiritual organism. In this real 
being, which belongs not only to earth but also to heaven, and which 
is not only in time but also in eternity, two natures are joined 
together, namely, God and the world, God and humanity. That 
is the reason why the Church, as an organism and a real being, 
shares the destiny of the world and of humanity, and also undergoes 
the process of suffering and development. The Church belongs to 
the order of love and freedom, but it acts in the natural world of 
discord and compulsion. The Church belongs to the spiritual 
order, but it is placed within the natural order which it is called upon 
to transfigure. 

The sacraments of the Church are the prototypes of the trans- 
figuration of the whole universe. It is only through the sacraments 
in general, and through the liturgy in particular, that the people 
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have access to the very depths of the spiritual Hfe. The sacraments 
operate at the deepest levels of cosmic life where the sacrifice of 
Christ is effected. It is true that tliis sacrifice is operative in every 
phenomenon of life, but the sacraments are visible expressions of it, 
and are concentrated witliin the mystery of the Church, and are 
there revealed to all men. Popular religion is hturgical and symbolic. 

I cannot belong to the Church on condition of accepting only the 
heavenly Church or the Church which has realized perfection on 
earth. I cannot accept the Church in the outward sense of the word. 
I can only accept it inwardly. There can, therefore, be no con- 
tractual relationships between it and me. I desire creative develop- 
ment, I cannot accept stagnation and inertia ; but I cannot draw up 
an agreement with the Church about tins matter. Only an integrd 
conception of the Church which regards it as the Christianized 
cosmos, as the heavenly and eternal Church, as opposed to a merely 
temporal and historic body, can free me from a sense of being 
oppressed by it or can prevent me from exercising my critical 
faculty in relation to it. To come into the Church is to enter upon 
the eternal and divine order of the world. This does not mean that 
we have to make a break with the world or with liistory, but rather 
that we participate in their transfiguration. 

The Church is dynamic, it is a creative process ; an arrest of this 
process is a mark of human weakness and sin. In the Church there 
is, besides the Petrine principle, that of St. John and St. Paul. The 
esoteric tradition of St. Jolm has never died out in the Church, and 
there is enshrined within it the eternal Gospel as well as the purely 
historic and temporal Gospel. Christ taught us to expect the coming 
of the Kingdom of God and called us to seek for it above everything 
else ; He did not at first institute a Hstoric Church with an earthly 
organization.^ The primitive Christian community hved in an 

^ We find many ideas in historical criticism which are very just in this 
respect, though there seems to be little comprehension of the religious 
bearing of these statements. There are great truths in Zome, Sabatier, and 
Heiler, but they only see historic truth in some sort of separation from the 
consciousness of the Church. 
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atmosphere of eschatology in expectation of the Second Coming 
of Christ and the advent of the Edngdom of God ; the organization 
of a Church, in the historic meaning of the word, was unnecessary. 
The foundation of the Church for an earthly existence only became 
essential when men first became conscious of the long period of 
history which lay ahead of them, the moment for the setting-up of 
the Kingdom of God having not yet arrived. This necessitated an 
elaborate organization adapted to a prolonged existence in history. 
The charismatic gifts began to die out, and canons were formulated 
according to which it was recognized that the grace of priesthood 
has been transmitted by Apostohc Succession. Instead of the 
Kingdom of God there was the Church on earth. But the Church 
on earth must never be confused with the Kingdom of God, still less 
identified with it, for the Church is only the means by which we 
are brought to the Kingdom. The idea of the Kingdom of God 
remains an eschatological and not a historical idea. The Kingdom 
of God is bound up with the invisible, heavenly, and mystical 
Church. 


II 

Christ was the manifestation of the God-Man, of perfect man, of 
two natures united in one Person. This is why Christianity is said 
to be the reHgion of God-humanity, a non-monist form of religion. 

In the Church also two natures are united in one organism, 
namely, God and humanity. The Church is an organism, a divine- 
human process ; human freedom and activity operate within it as 
well as the grace of God. The monophysite conception of the 
Church denies the reciprocal action of God and of humanity ; this 
conception hinders, above all, the true comprehension of that 
fellowship of men in love which is so important a part of the 
positive content of Christianity. It means the exaltation of the 
angelic at the expense of the human principle, and leads to 
the exclusive dominance of the ecclesiastical hierarchy and of 
the priesthood in the life of the Church. Clericalism is a form 
of monophysitism, a depreciation of the value of humanity. It is 
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considered that in the Church the hierarchy should dominate, that 
is, the angelic and not the human order. In this way human 
creativity is rendered impossible and is unchurched. In actual fact, 
however, human creativity has existed in the life of the Church and 
cannot be stopped, but it has been disguised because of the pre- 
dominance of sacerdotahsm. The Papacy is an intensely human 
activity, but it has never wanted to consider itself as something 
purely human. 

A monophysite view of the Church is contradicted by the fact 
that God is revealed in Christianity by his Son the God-Man, that 
is to say, that revelation itself presupposes the human activity and 
freedom which are manifested in Christ. The Christian Church 
has its origin not only in the divine, but also in the divine-human ; 
it cannot exist without humanity and human nature ; and this 
humanity is not only an object of the activity of divine power, it is 
also itself an active, free, creative subject which responds to the 
divine call. 

In the Church there is always a movement from God to man and 
from man to God ; it is in this way that the dynamic of the his- 
torical life of the Church is determined. There must be a firm 
divine foundation upon which the priesthood can be based, for it 
cannot rest upon unstable human nature. But as the historic life 
of the Church must also be a dynamic and creative process, it must 
rest upon a human foundation as well, and it presupposes the 
activity of humanity witliin it. The experience of knowledge, 
moral experience, and in fact the experience of hfc in its fullest 
sense, is only possible if one shares in the destiny of man and of the 
world. The Church is not a principle extrinsic to humanity and 
to the world ; it is an actual experience ; if it is the divine-human 
life, it must involve both an experience of the tragic destiny of the 
world and a sharing in it. That is an elementary truth above dispute 
which is recognized by all churchmen and by the theologians of 
all denominations, but the systematic, radical, deductions which 
are to be drawn from it are ignored by many, or regarded as merely 
problematical. 
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The movement from man to God, in other words, the mani- 
festation of freedom, and human creation, takes forms which are 
regarded as outside the specific sphere of the visible Churcli. A 
great many creative processes belong only to the invisible Church, 
to its soul. The life of God-humanity is singularly complex and 
many aspects of the divine-human process are not assimilated by the 
Church and are not considered as forming part of it ; its conscious- 
ness remains par excellence differential and not integral. Only the 

sacerdotal element of Christianity is officially recognized ; as 
for the ** prophetic element it seems to be relegated to a position 
outside the visible Church altogether. The greater part of our life 
is in tliis way put outside the pale, and we are condemned to a 
divided existence in which we have to move backwards and for- 
wards between the rhythm of the Church and that of the world. 
The whole of our creative life belongs to the world instead of the 
Church. For can it really be said that it is in the sphere of the 
Church that we gain knowledge, create works of art, contemplate 
the beauty of the cosmos, effect moral valuations, or make new 
discoveries ? Or is it again within the sphere of the Church that 
romantic love flourishes, that true freedom is acquired, or that 
justice and real brotherhood are realized ? 

Nevertlieless we must admit that everything which constitutes 
true being in all its fulness is part of the Church, and that only 
non-being is outside it. All true creation by man belongs to the 
Church in the full cosmic sense of the word. The problem consists 
in knowing whether man is called simply to salvation, or whether 
he has also a mission to create. The creative process of life is not 
indispensable for the salvation of the soul ; the creative freedom of 
man is necessary not for salvation, but for the sake of the Kingdom 
of God ; and for the transfiguration of the world. It is difficult to 
discover the real limits of the Church, because in practice the 
doctrine on this subject has received insufficient elucidation in 
Christianity. The unveiling of the Church’s true nature presupposes 
a development of religious anthropology, a revelation of the 
religious doctrine of man. The problem is still further complicated 
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by the fact that in human creation and activity being and non-being 
are confused, and our whole task consists in discovering and then 
separating what derives from being from that which derives from 
non-being in the divine-human process. Tlois confusion is the cause 
of the difficulty which the consciousness of the Church experiences 
in recognizing human creativity, and it has its origin in the freedom 
of man. 

The discovery of the hfe of God-humanity in the Church springs 
from the Christian doctrine of the New Adam and the new spiritual 
race which has its origin in Christ. But the dominant school of 
thought in the Church only recognizes the existence of the Old 
Adam, and the natural race of manldnd ; it seems to be unconscious 
of the fact that, in and through Christ, man is already a new creature 
in whom a new freedom and power are revealed. Since the time 
of Christ original sin has no longer absolute power over man, for 
man and the cosmos do not belong exclusively to the natural order 
any more, the breach between the natural and supernatural having 
been brought to an end. Spiritual Hfe and creation are now possible 
within it, and belong to the divine-human Hfe of the Church. 

The whole of the Hfe-process takes place witliin the Church, it 
is there that the beauty of cosmic Hfe flowers. It is witliin the 
Church that the creation of a Goethe, or a Puslikin has been 
achieved, that Boehme reached the furthest heights of gnosis, that 
Nietzsche experienced the tragedy of Dionysos crucified ; it is 
within the Church that human creativity has taken place, that is, 
when it had its origin in being and when it was so destined. In 
Christ man has received a power which is both human and divine ; 
he has become entirely man, a spiritual being, a new and eternal 
Adam. Man is only revealed in God-humanity, that is to say, in 
the Church, even though he may be unconscious of the fact. 
Goethe, for instance, could not conceive that the whole of Ms 
authentic creation lay within die sphere of the Church and was 
actually a manifestation of it. 

To conceive of Christianity exclusively as the religion of personal 
salvation is to restrict the area of the Church’s consciousness, and 
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to obscure die true life of God-humanity and the divine-human 
creative process of the world. In fact this conception of Christianity 
is pure nominaUsm which contradicts the very idea of a Church 
and involves the rejection of the ontological reaUty, not only of the 
Church itself, but also that of humanity, God-humanity, and the 
cosmos as well. Only a conception of Christianity as the reHgion 
which illuminates and transfigures the world enables us to recognize 
that the creative life of humanity really belongs to the Church. 
Our problem does not consist in asking whether one can, from the 
Church's point of view, justify the creative Hfe of humanity, but 
rather whether this creative Hfe is the hfe of die Church itself in 
spite of the fact that we may be unconscious of it. 

The present age has produced an unprecedented duaHsm between 
the Church and the world, between the sacred and the profane, 
between religion and hfe ; it has dissolved the ancient historical 
unity in which Christianity and the life of society were both com- 
prised. This situation is an intolerable one for rehgious thought ; 
hfe becomes godless and has neither justification nor sanctification, 
rehgion being relegated to a mere corner of existence. Yet even 
this unhappy occurrence is fraught with new possibihties, for it is 
due to this that Christianity is breaking free from certain of the 
pagan traditions of natural humanity, and that a new spirituahtjr is 
coming to birth in the world. In the visible Church the old sinful 
nature of man is at work, and often brings with it a distorted and 
reduced version of Christianity, for up to the present the full 
imphcations of Christology have still to be worked out. The tragic 
element of corruption in the historic life of the Church comes from 
this same unenlightened and unchristianized human nature. But 
in the history of the Church's hfe, as in that of the world at large, 
the majority rule over the minority, that is to say, the least spiritual 
elements in humanity dominate those that are most spiritual. 
Moreover, this evil influence of human activity in the life of the 
Church has been a prodigious obstacle in the way of the perception 
of its divine-human nature, and the inner sanctification of the 
creative process accompHshed within it. 
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111 

St. Thomas Aquinas placed man with his intelligence among the 
lower grades of the Iiierarchy of spirits. According to liim purely 
intellectual knowledge is beyond man’s reach, it demands sensible 
experience. The knowledge possessed by angels is purely intellec- 
tual and is superior to that of man. According to this conception 
human beings do not occupy a central place in the hierarchy of the 
cosmos, and it is indeed difficult to see why on tliis theory Christ 
should not have belonged to the category of God- Angel rather than 
to that of God-Man. Christian metaphysics have to face the difficult 
problem of the relation between the angelic and the human hier- 
archies. Must the human be subordinated to the angelic as to a 
superior principle ? 

The historic destiny of man is intimately bound up with the 
answer given to this question. The clerical and liierocratic view 
of the Church, the State, and the social and cultural life of mankind 
is one in which the angelic principle is placed above the human. 
Hierocracy in its extreme form is in conflict with the idea of the 
God-Mm, for which the idea of the God-Angel is substituted. The 
liierocracy of the Roman CathoHc Church contradicts the idea of 
naan as the centre of the hierarchy of being, an idea of which the 
truth is revealed in the coming of the God-Man ; tins doctrine 
further impedes the realization that hfe of the Church is really the 
life of God-humanity. “ Papo-caesarism ” just like “ caesaro- 
papism ” subordinates the human to the angelic principle, and such 
a system could only be justified had Christ been the God-Angel 
rather than the God-Man. But the humanity of Christ must involve 
the rejection of such a point of view. 

In this connection eastern “ caesaro-papism ” is exactly on the 
same level as western “ papo-caesarism.” The Emperor, who 
belongs to the priestly order and who receives particular charisms 
conferring power upon him, is no longer part of the human order, 
but belongs to that of the angels. In him the human element has 
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no more importance than it has in the case of a priest, for it is not 
to him that the charisms are granted ; they are only symbolized in 
the world, while in reality they are granted to the angelic order. 
The Pope and the Emperor are mediators whose power is more 
than human, and who are regarded as if they were nothing short 
of a theophany ; the man in them is in truth only an accidental 
phenomenon. Thus the active element belongs to the angehc or 
mediatorial principle, while the human element must remain 
passive. 

But in reality the hierarchy estabhshed by Christ is entirely the 
reverse of this. Man, and not the angels, are at the centre of being, 
and it is man who has his origin in the very heart of the Trinity. 
Christ is the absolute heavenly Man and cannot be subject to any 
angelic hierarchy. The angelic principle is passive and mediatorial, 
while the human, on the contrary, is active and creative. The 
angelic hierarchy of the priesthood is necessary to the life of the 
Church precisely because it is passive and does not depend on the 
free activity inherent in the human principle, and because the power 
to administer the sacraments belongs to it. It is through the 
intervention of this angehc hierarchy that man receives divine grace 
and power. 

But though the angehc hierarchy of the priesthood has a mission 
to fulfil, this cannot be extended to the whole of man s hfe and 
creativity in society and in culture. In fact the angehc order, in 
the strict sense of the word, means the monastic state in so far as it 
involves the extinction of human nature. This throws a flood of 
hght on the nature of the Irierarchical principle. In the spiritual and 
religious hfe symbohsm is substituted for reahsm. The hierocracy 
winch produces ** papo-caesarism ’’ and csesaro-papism ” is always 
a form of symbohsm in which the true elevation of the human 
spirit is not revealed. The predominant role in life is not that of 
sanctity, which is a real acquisition of human perfection, it is, rather, 
that of priesthood, which is only a symbolization in human terms 
of the hierarchy of heaven. Thus the Emperor, as a member of the 
sacred order, as a sort of “ external bishop of the Church, is 

345 



Freedom and the Spirit 

neither a great man, nor a powerful leader whose value is determined 
by his human qualities, but only the symbolic reflection of the 
angehc hierarchy. 

Such historical phenomena are the results of the union between 
Church and State, of the confusion of the Kingdom of God with 
the kingdom of Caesar ; they arise from the introduction into 
Christianity of a false principle of monarchy which is alien to it, 
and which really belongs to paganism and primitive totemism. 

Papo-caesarism ” and “ caesaro-papism ’’ offer a false solution of 
the problem of anthropology, a doctrine of man, in which his value, 
his active and creative mission, are denied, and the angelic is sub- 
stituted for the human principle. The degeneration of Christianity 
is the result of an exclusive hierocracy and a symbolism which 
impedes the final triumph of realism. Hierocratic domination is 
the result of Christianity becoming entangled with racialism, 
within which it developed, and through which it was distorted by 
becoming the religion of the herd. 

It is the hierocratic principle, the symbolism of the angelic 
hierarchy, which maintains the racial characteristics of Christianity. 
This element is now passing through a metaphysical crisis and is 
being shaken to its foundations. In the future Christianity will no 
longer be merely the reHgion of a race, nor can faith be a matter of 
mere inheritance. It is becoming a personal issue. Christianity is 
ceasing to be a popular religion in the old sense of the word, and is 
becoming the reHgion of intellectuals throughout the world. This 
involves a change in the very nature of Christianity, and the end 
of the symbolic, hierocratic, consciousness. 

The final eschatological idea of Christianity is a universal royal 
priesthood, not a hierocracy, nor even a papal or imperial theocracy, 
nor yet a symboHc reflection of the heavenly world, but rather a 
rehgious transfiguration of humanity and this world. Humanity 
is moving by way of hierarchical development towards the universal 
kingdom of freedom, towards rehgious transfiguration ; it is 
subject to the action of divine energy and receives the gifts of grace 
through the mediation of the priesthood. The royal priesthood of 
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which St. Peter and. St. Macarius of Egypt ^ speak is a hierarchical 
kingdom, but it is that of the human hierarchy and not the angelic, 
though this does not imply a denial of the role played by the 
hierarchic principle in history. In fact, humanity is very deeply 
indebted to this principle for without it mankind could never have 
escaped from the chaos of spiritual barbarism. 


IV 

The Church is by its nature one ; it is like personality a unique 
reality. It is conscious of itself as universal, for universalism is its 
constitutive principle. The Church cannot be determined by 
geographical or etlinographical limitations ; it is not national, it is 
neither eastern nor western. 

But universalism itself may be understood in a variety of senses. 
It may mean, for example, a merely “ quantitative ” istribution 
over the whole globe which demands a unity of exterior organiza- 
tion. This is what may be called a “ horizontal ’’ conception, and 
it is particularly dear to Roman Catholicism. But there is another 
view more typical of Orthodoxy. Universalism is qualitative, not 
quantitative ; it is a matter of depth ; the universal Church does not 
demand the establishment of an external unity of organization. 
Sohornost can exist in the inwardness of each diocese. This “ ver- 
tical ’’ conception of universalism is that which best affirms the unity 
and oecumenicity of the Church in spite of its external divisions. 

In the human element, ui the natural world, Christianity can only 
be individualized, and this is a good thing ; but it is also to be found 
in a state of division and dissension, and that is evil and a sin. The 
Church is not divided, neither in its ontological nature which is 
always soborny, nor in respect of divine truth, but m humanity which 
has been incapable of accepting the fulness of Christianity and which 

^ St. Macarius of Egypt says, “Just as in the time of the prophets anomtmg 
was necessary because the anouited were kings and prophets, so now spiritual 
men, consecrated by a heavenly anomting, become Christians by grace, so 
that they may be kings and prophets of heavenly mysteries 
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has only assimilated fragmentary aspects of the truth. The division has 
taken place in the kingdom of Caesar, for the Kingdom of God can 
only be one. The hostility between different confessions is the enmity 
of the kingdom of Caesar, and of humanity as absorbed by this natural 
world. The spiritual world, on the other hand, knows nothing of this 
animosity and division, but is itself less powerful in this natural world. 

In tliis visible world there is no external unity in the Church ; its 
oecumenicity is not completely actualized. Not only the division of 
the Churches and the multiplicity of Christian confessions but the 
very fact that there are non-Christian religions in the world at all, 
and that there is, besides, an anti-Christian world, proves that the 
Church is still in a merely potential state and that its actualization is 
still incomplete. Only a completely Christianized human race and 
cosmos can give eternal expression to the Church’s universal 
character. In fact this process of Christianization is only partially 
achieved. The true universaHty of the Church still remains con- 
cealed, and only its divisions can be seen. It is only by assimilating 
and identifying the part with the whole that the visible unity of the 
universal Church can be affirmed. But although there is no apparent 
unity that does not mean that the principle of universality is not 
active in the visible sphere. 

It is not the Church which lacks imity, but the kingdom of this 
world, for what belongs to God and what to Cscsar have becia con- 
fused in the course of history. The divisioir of the Church was 
determined by motives which belong to ‘‘ Caesar’s ” world and there 
are certain movements making for its unity which are guided by 
similar principles. But though flesh and blood may divide, it is 
only the spirit winch can unite. Up till the present most of the 
schemes for uniting the Churches have been “ Caesarist,” and there- 
fore useless and harmful.^ It is not on this plane that union will be 
effected ; it will be accomplished only in the spirit and by the 
action of the Holy Ghost. 

Eastern and Western Christianity are to be distinguished not by 

^ I am speaking here of the various “ Uniat ” movements, or contem- 
porary movements of a purely external or social character. 
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differences in dogma and ecclesiastical organization, but by the 
character of their spiritual experience due to the divergence between 
various human elements ‘which have accepted and then distorted 
Christianity. Spiritual experience is a deeper thing than dogma 
and precedes it in time ; the organization of the Church is deter- 
mined by the spiritual orientation of the life of nations. It is these 
differences of a primary, vital, character which have determined the 
development of the East and the ^West. Here we have "two spiritual 
orientations of the Christian world, the existence of which is pre- 
determined by the divine plan for the world’s history. Vital 
experimental spiritual differences were manifested well before the 
division of the Churches and need not necessarily have provoked it. 
Christianity should be capable of existing in a variety of forms in 
the universal Church. 

The writings of the Eastern Fathers are always very clearly 
distinguished from those of the Western Fathers. In the East the 
Platonic tradition remained strong, it was more mystical, its inter- 
ests were more ontological and speculative. Dogma especially 
owed its elaboration to the Doctors of the Eastern Church. It was 
in the East that all the Gnostics and heretics appeared, and tbi s 
fact witnesses to the intense interest with which gnosis and questions 
of a dogmatic and rehgious-metaphysical nature were regarded. 
An Origen or a St. Gregory of Nyssa could never have arisen in the 
West, where the traditions of Stoicism and Roman legalism pre- 
dominated. In the West the main topics of interest were the 
organization of the Church and the question of grace, freedom, 
and redemption. Western patristics have not furnished the name of 
a single great thinker except that of St. Augustine. The West 
merely produced remarkable writers, of whom Tertulhan and St. 
Jerome were the most notable. 

In Eastern Christianity the fundamental question has been the 
transfiguration of the nature of tht world and of man ; in a word, of 
“ theosis.” This is linked up with the much more cosmic charaaer 
of Orthodoxy, and with its more particular interest in the Second 
Coming of Christ and the Resurrection. The Doctors of the 
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Eastern Churcli, Clement of Alexandria, Origeii, St. Gregory of 
Nyssa, St. Gregory Nazianzen, and others, would not by themselves 
have elaborated a conception of Christianity as a religion of personal 
salvation, nor yet the doctrine of the beatitude of the elect in 
Paradise and the eternal damnation of the whole of the rest of the 
human race. Eastern thought is less attracted by the ideas of 
justification and salvation than it is by those of transfiguration and 
deification ; and from tliis fact the origin of its doctrine of 
apocatastasis is to be treated. 

In the West, in Catholicism first and then in Protestantism, the 
primary questions are those of justification, of salvation by works 
or by faith, and the attempt to estimate the part played by freedom 
and grace, respectively, in the work of salvation. That is why the 
question of the criterion of authority acquires such importance, and 
in all this there is obviously a juridical and social conception of 
salvation. This question will never provoke any particular interest 
in Eastern theological circles. When attention is focussed upon the 
criterion of authority it assumes that nature is not transfigured, that 
it is separated from God and in opposition to Him ; the natural is 
separated from the supernatural, and is untransfigured and not 
Christianized, requiring to be disciplined by external means. 

docs n ot 

exisTTYor it is^ pnW a sin and of separation from God. The 

true b emg o r man and pt t he world i s rooted in God. That is how 
5rtK)3o^ regarded the matter ancfin tills it was nearer the truth 
than Catholicism, which was intensely dynamic but which did not 
imply the transfiguration of nature and its deification. Catholicism 
does not seem to expect the Christianization of the cosmos and the 
human race, and that is why it always possesses a more juridical 
character than Orthodoxy.^ 

^ There are quite clearly in Catholicism not only mystics hut even 
theologians possessed of a quite different spirit, especially in German 
CathoHc theological circles. In Mo elJer, §diceben, and, among con- 

of 


temporary writers, m Guardim. a more organic ^ miystical concepti; 
thg Church may be found. 
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Orthodox and Catholics have a different conception of grace. In 
Orthodoxy grace is the gift of the Holy Spirit. In CathoHcism the 
action of grace is too limited by the legalistic organization of the 
Church, and the doctrine of the Holy Spirit and that of grace are 
almost identified. The nature of the Holy Spirit, as an independent 
Hypostasis of the Trinity, is not given much prominence. On the 
other hand Orthodox thought sees the action of the Holy Spirit 
everywhere. Orthodoxy deep down is essentially the religion of 
the Holy Spirit ; the idea of sacrifice and of “ buying back ’’ so 
dear to Catholicism remains ahen to it. From this fact there comes 
too quite a different conception of the action of the Holy Spirit 
which is regarded as the transfiguration of human nature, as 
illumination, the birth of a new creature, and not as reconciliation 
with God or as the justification of man in God’s sight. 

In reality grace can change man but not^^ justi^^ him, because it 
is the free actiqnoF3ivme pSwer working upon human nature. 
For the rest, we may well ask is the justification of man necessary so 
far as God is concerned ? It seems as if we are faced here with a 
juridical notion created by the limitations of human thought, which 
were incapable of accepting the divine truth of Christianity. Even 
in Orthodoxy the theology of the schools is infected with this idea 
of justification, although to a lesser degree than in Catholicism. 
Theological doctrine holds that man is saved by Christ and that he 
is reconciled to God by the sacrifice of Christ. 

But if we go into the matter more deeply we shall see that many 
^not saved ^Christ but_»« Christ, m the 

Cmns t beg a n ^ h^^the Acw. nature, and in the new spiritual life. Christ 
IS above ail the revelation or this new hie, and or the kmgdom or 
God. Justification and salvation are only secondary moments in 
the path of spiritual progress — a truth which Orthodoxy grasps 
more easily than Catholicism, The sg)ara God 

and Bzst, while at the same ame 

more emphasis on the mission Womankind in its state of isolation. 
This is the origin of the intense and original activity of the anthro- 
pological principle in the institution of the Papacy. From the same 
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source we may also trace the development of humanism, which 
makes a definitive separation between man and God. Here we have, 
as it were, a special kind of Nestorianism. It is easy to criticize the 
dogmatic system of the Papacy, but one is apt to forget that it is 
a myth created in liistory by Western Christendom, and that this 
myth became the driving force of the historical process and was by 
no means entirely negative in its results. 

The Christians of the East are in spirit Platonists, wliile those of 
the West are AristoteHans. This is not a difference of doctrines or 
theories, but a difference of life and experience. The natural order 
according to the Aristotelian and Thomist conception is not 
penetrated by divine forces ; it lives according to its own laws, 
and is only subject to the organized action of external grace. We 
have already shown that the whole development in the West, not 
only of Cathoheism but of culture generally, is based upon the 
Aristotelian conception of the relation between form and matter, 
between potentiality and action. Less attention is paid to the 
importance of the substance and potentiality of being. Matter, or 
substance (in the Greek sense of the word), or potentiality, consti- 
tutes non-being. True being is only matter as subjected to form. 
Perfect life is all action ; potentiality in life is an imperfection. The 
actualization, achievement, and organization of Catholicism and the 
whole of Western culture spring from this. 

In the East, in Orthodoxy, the forces of the spirit arc not all 
actualized or acliieved ; they have no particular determined form ; 
they are stiU in a state of unreaUzed, latent, potentiaHty. Moreover, 
we do not consider this as an imperfection or as non-being. The East 
is even inclined to believe that what is latent constitutes being to a 
greater degree than that which is openly manifested. This is one 
of the great dijfferences between the East and the West. The 
spiritual development of the East cannot be thought of in terms of 
Aristotehanism. For Eastern religious thought the natural is rooted 
and grounded in the supernatural ; the divine energy comes into 
the world and makes it divine. The empirical world is rooted in 
the world of ideas and the world of ideas rests upon God. That is 
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why there is a heavenly cosmos, a heavenly humanity, and a 
heavenly Church, a world of intelligible essences, a world of ideas 
uniting the Creator and creation, God and the world. 

The mihtant character of Cathohcism represents the triumph of 
the completed form and the finished act ; it is the organization of 
being through the subjection of matter to form and by the actuaJi- 
zation of that which is potential. The life of humanity is envisaged 
as so much matter which must be reduced to a pre-determined form. 
The Cathohc Church in its hierarchy conceives itself as a principle 
of form to which matter, and the chaos of life, is to be subjected. 
AU the potential forces of life are to be actuahzed ; it is then alone 
that authentic being appears ; the whole object of life lies in rbig 
ceaseless actualization. The W^est regards life as action, as reality i 
hence the value attributed to organization in Cathohcism and 
Western culture. Organization is the triumph of form, it represents 
the actualization of potential forces. The hierarchy is regarded as 
an army, the Church as a fortress, and therefore the human soul 
must submit to organization. It is the function of this army and 
this fortress to preserve us from the chaos of matter, and subject 
life to the control of form. Such is the spirit of Latin Cathohcism. 
The West, it is true, is full of infinite variety, but this is the spirit 
which predominates. 

Orthodoxy is not mihtant and is not actuahzed. It has more 
belief in inner spiritual forces which are not organized. The 
predominance of form and action over substance and potentiahty, 
which is half being and half non-being, is part of the pathos of 
antiquity. The Greeks were afraid of the indGnite in the shape of 
matter and chaos, and the Cathohc world and Western culture are 
equally suspicious of it. 

W e find here the explanation of the identification of the Kingdom 
of God and the life of the Church in its historic earthly destiny. 
The Kingdom of God takes shape and is organized and actuahzed in 
the hfe of the Church, The historic consciousness stifles the 
eschatological. The Kingdom of God is no longer sought for nor 
expected as a miraculous transfiguration of the world to be accom- 
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plished at the end of time. Orthodoxy has preserved the eschato- 
logical view of the Kingdom of God better than Catholicism ; the 
Church is not yet the Kingdom of God so far as Orthodoxy is 
concerned, for the Kingdom will only be set up at the end of time 
and is connected with the Second Coming of Christ. That is why 
we find at the very heart of Orthodoxy these three things : faith 
in the Resurrection, the festival of Easter, and a real expectation of 
the transfiguration of the world. The Catholic Church is less 
concerned with the Coming of Christ in power and glory than it is 
with the power and glory of Christ in the Church apart from the 
transfiguration of the world. 

Orthodoxy and Catholicism both affirm the ontological reality of 
God, the cosmos, man, and the Church. When Orthodox or Catho- 
lics use the somewhat roundabout expression “ faith in God’' the 
accent falls on the word “ God.” God is prior to my faith in Him 
and more real than it is. The Church is an ontological reality and 
not a community of beHevers. This realism and this objectivism 
has begun to degenerate in Catholicism into a formalism and 
extern J authoritarianism which tends to be substituted for a vital 
ontologism. 

Protestantism was the revolt of man’s subjectivity against an 
externally imposed coercive authority ; the centre of gravity in 
religion became faith, or man’s inner attitude towards God, and 
there was certainly an element of truth in this. But in making this 
protest there was a failure to rise above the antithesis between 
subject and object. Jh Luther we find a predominant tendency to 
nominalism and individualism. Religious forces have been 
secularized and have been diverted to cultural creation. The 
cultural results of the Reformation were singularly important and 
in the eighteenth and nineteenth centuries the religious consequences 
of it no longer bore much relation to the religious power and genius 
of Luther himself. In the refigious life the process of disintegration 
set in. In Liberal Protestantism the Christian religion suffers 
‘‘ deformation ” and becomes merely a science of religion. Pro- 
testantism righdy fought against authoritarianism and heteronomy 
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in the religious sphere and asserted the freedom of the spirit and 
hberty of conscience ; but, for the rest, Protestantism began to 
break with the traditions of the Church, and the element of protest 
predominated at the expense of creative religion. 

It must, however, also be noted that individualism is inherent not 
only in Protestantism, but in the whole of Western Christianity. 
The idea of the salvation of the individual soul, as well as the idea of 
the predestination of a small number to salvation, is a species of 
celestial, metaphysical, individualism. The spirit of sohornost, the 
idea of the collective character of the ways of salvation, is opposed 
to this sort of individualism. In the Church we are saved with our 
brethren, all together. We hope for a universal salvation, that is 
to say, for the transfiguration of the whole cosmos. The spirit of 
sobornost is better expressed in Orthodoxy than it is in Catholicism. 
Orthodoxy is resolutely anti-individualistic, though Catholics do 
not understand this. But this cosmic sobornost has not found its 
proper expression in the theology of the schools, nor in ascetic 
literature. It can be found only in the reHgious thought of the 
nineteendi century, in Khomiakov, Dostoievsky, Bukharev, 
Solovyov, and Feodorov. 

V 

It is impossible for us not to desire earnestly a reunion of the 
Churches, in which the sinful divisions of Christendom may be 
brought to an end. But does this mean that we must abandon our 
own confession for a state of interconfessionalism ? To which we 
would reply, By no means,’’ for such a condition would, in fact, be 
to surrender ourselves to an abstraction as devoid of real existence as 
intemationahsm. The term “ inter ’’ has no meaning ; it refers to 
no known sphere of being. There is no creative reUgious force in 
the interconfessional spirit. It is only by remaining in one’s con- 
fession, and by deepening and broadening it, that one can work 
towards universalism or supra-confessionalism. This means that 
one must go deeper and higher rather than attempt to move on the 
surface of things. 

Z2 
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That is why the difficult problem of the unity of the Christian 
world must be approached not from an external point of view, but 
from within. The churches will never be united by treaties signed 
by their respective governments or by mutual conventions and 
concordats. In order to achieve a real union of the churches it may 
even perhaps be necessary to avoid having union as our objective. 
At the present day Vladimir Solovyov’s point of view is out of date, 
and in any case Solovyov never really experienced Catholicism 
spiritually from within. Attempts to secure reunion have only 
increased conflict and deepened antagonisms. Only the Holy 
Spirit can unite the Churches ; reunion can only be the result of 
grace and cannot be secured by purely human efforts. Least of all 
can die various governing bodies of the Church bring about the 
union of Christendom, for they have always been the cause of 
division. 

But there is another way to unity and that is through the inward 
and spiritual union of Christians of all confessions, through an 
attitude animated by love wliich permits of mutual recognition of 
other confessions as also living in the same spiritual world. Only 
this inner way of spiritual union can bring about the reunion of 
Christendom which wiU not be effected by that more outward 
method of approach which is concerned with dogma and organiza- 
tion. Above all we must try to change the mutual relationslnps 
between Orthodox, Catholics, and Protestants rather than those of 
their churches. 

It is in this way that the groundwork of a new universal Chris- 
tianity will come into being. Beyond the diversities of Christian 
confession the one universal Church is in process of affirmation, and 
of this fact we may become aware even while wc still remain faithful 
to our own confessions. The Umits of the universal Church do not 
coincide with those of the visible historic churches ; the soul of the 
Church is one, and to it there belong, not only the members of the 
different churches, but even those who are outside the visible 
Church altogether. There is a great spiritual brotherhood composed 
of Christians to which not only the Churches of the East and West 
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belong, but also all those whose wills are directed towards God 
and the divine, all ia fact who aspire to some form of spiritual 
elevation. 

I wish to be united with Joan of Arc, but not with Bishop Cauchon 
who burnt her ; I wish to be united with St. Francis of Assisi but not 
with the ecclesiastics who persecuted him. I can be in union with 
Jacob Boehme, that great mystic who had the heart of a child, but 
not with the Lutheran clergy who condemned him.. And it is the 
same everywhere and throughout Christendom. In the task of the 
reumon of the Christian world, the most important factor is the 
work of deepening the mystical life of Christendom so that the 
positivism and materialism of the churches may be transcended. 


VI 

The religious life of humanity has two sources, namely, the great 
mass of rehgious people and the innovators or prophets. It is 
through these two channels that divine power is transmitted to 
mankind. The whole history of rehgion teaches us this. The first 
stage of the rehgious life is social, embodying itself in the tribe and 
in the nation ; religion is, as it were, grafted on to the corporate 
life of whole races and peoples, to the hfe of the natural world. 
But in the historic destiny of the rehgious hfe a subjective period 
follows in which individual rehgious personahty makes its appear- 
ance and frees itself from the dominance of the social conscience to 
which it is opposed. Then for the first time a rehgion of the spirit, 
as distinct from a rehgion of nature, appears. 

The great rehgious doctors and prophets have been pioneers of 
the religion of the spirit. This form of rehgion has its origin in 
prophetic individuals and not in the great mass of rehgious people, 
which always tends to prevent rehgion progressing from the 
objective and naturahstic stage. The genius of the prophet frees 
rehgion from purely natural and collective elements, and breaks the 
bonds which tie it to the State. In the prophet both rehgious 
individuahsm and universahsm are always indissolubly connected. 
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One of these great prophetic individuals and one of the first religious 
teachers was Zoroaster ; in liis religion spirit began to predominate 
over nature. But the greatest prophetic individuals were undoubt- 
edly the seers of the Old Testament who marked a new step forward 
in biblical revelation. 

The prophet, as opposed to the sacrificing priest, is always a 
solitary figure, who has had to make a painful break with the 
religion of the masses. The prophet, according to the spiritual type 
to which he belongs, is the bearer of the subjective principle in 
religion, while the religious collective is the upholder of the 
obj ective principle. It is only later that spiritual principles, expressed 
in the first place by the prophets, acquired objective value, and that 
the religious hfe passes into an objective stage. Wlhle the religious 
life is stimulated by prophetism it grows weaker under priestly 
influence. Prophetic individuality is by its very nature interested 
in the future rather than in the present or the past. The seer is 
always dissatisfied with the present, he discerns the evil in Hs 
surroundings and awaits the triumph of that higher spiritual 
principle which is revealed to him in prophetic vision. 

There is always a certain millenarianism, an expectation of the 
coming of the Kingdom of God in dais world, about the prophetic 
spirit. The prophet waits for the Day of Judgment and the triumph 
of justice. The prophetic element is the eternal element of the 
spiritual life of the world ; it is the source of creative movement 
which will tolerate no sort of stagnation in religion. The prophet 
can only breathe the air of Hberty, he finds the hardened world 
about him oppressive, he keeps his eyes always fixed upon the 
spiritual world which is to penetrate the stifling atmosphere of tliis 
lower world of ours. The prophet foresees the destiny of man and 
of the world, die developments which will take place in the 
empirical world through the contemplation of tilings spiritual. 
Prophetic gnosis is always a philosophy of Instory wHch is indeed 
an impossibility apart from the free spirit of prophecy. 

The prophet, as distinct from the saint, is immersed in the life of 
the world and shares the destiny of its inhabitants. But he denies 
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the life of the world and condemns it, predicting for it a fatal end. 
It is this which constitutes the element of tragedy in the life of the 
prophet. He is condemned to suffer, he is always unhappy, and 
often stoned. He is distinguished from the priest in that he hves 
amid the storm of revolt and knows no rest. 

The prophetic element is often hostile to the priestly for it recks 
Uttle of ceremonial and priestly functions. The prophet is also 
distinguished from the priest by the fact that he belongs to the 
human order ; he is a man inspired by God. The prophet does not 
aspire to perfection, to sanctity, and to personal salvation, although 
he may have reached the highest degrees of spiritual perfection ; 
he may be a saint, or on the other hand he may not be. He 
does not abandon the world in order to save his own soul, but 
he desires the perfection of mankind, and not merely that of the 
individual. 

In prophetism there is always something of the revolutionary 
spirit which is not to be found in priesthood. The prophet does not 
bring peace to the soul ; there is necessarily an element of discon- 
tinuity somewhere in his psychology. Moreover, the prophetic 
element can never be the only or the predominating element in the 
life of reUgion. The world would not be able to bear such “ a 
burning and a shining light and therefore is forced to protect 
itself from its exclusive predominance. Yet without it the spiritual 
life would be finally extinguished in the world* Luther had a 
prophetic nature and his spirit was greater than his conception of 
religion in the Umited sense of the word. In the nineteenth century 
the prophetic element is to be found in Dostoievsky, Solovyov, 
Feodorov, de Maistre, Carlyle, Nietzsche, Leon Bloy, and Kierke- 
gaard. Witliout men of this type all spiritual progress woyld come 
to a standstill. 

There is a prophetism in the world which is outside the Church, 
and this is one of the most difficult problems with which the mind of 
the Church is confronted. How can the prophetic mission be 
justified ? Perhaps it is necessary for the purposes of divine Provid- 
ence in this world that it should not be recognized as within the 
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Church ; yet in reality it is as much a function of the Church 
as priesthood. It is only on the surface that the prophet is in 
conflict with the religion of the masses or with the sohornost of 
the Church, for deep down it is clear that prophetism is one of 
the Church’s functions. This is a fact which it is often difficult to 
see clearly. 

Genius is intimately associated with the prophetic spirit. Its 
destiny is as tragic and unhappy as that of the prophet since both are 
condemned to solitude though animated by a spirit which is 
universal. But prophetic solitude has nothing in common with 
individualism. The prophet is social, as well as solitaty. 

The whole future of Christianity and the possibility of its 
renaissance depends on whether prophetism will or will not be 
recognized and revealed within it. The Christian renaissance 
presupposes not only the priestly spirit of the sanctification of life, 
but also the prophetic spirit of real transfiguration. The Christian 
movement has its origin not only in the popular and the collective, 
but also in prophetic individualities of every degree. The priestly 
hierarchy is the indispensable element in Christianity, but it cannot 
dominate exclusively at the expense of the prophetic element. The 
expectation of Christ’s Second Coming is the prophetic clement of 
Christianity which camiot be removed from it. Christianity in the 
course of centuries of objectification has hardened into a collective, 
hereditary, and national reUgion under the exclusive control of the 
priesthood, with the result that the prophetic spirit has been quen- 
ched to such an extent that it is actually regarded as heretical. In 
Catholicism the prophetic spirit is represented entirely by women, 
such as St. Hildegarde, Marie de Vale, Catherine Emmerich, etc. 

Naturalistic elements, belonging to natural rather than spiritual 
religion, have lingered on in Christianity, and prophecy winch 
stands for the religion of the spirit has always been opposed to them. 
There are those who, wliile belonging to a Christian confession, 
are scarcely Christians at all in the spiritual sense of the word ; they 
have accepted their faith in a purely outward fasliion. Such people 
are the greatest opponents of the prophetic spirit, for it is a menace 
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to their naturalistic and traditional religion of authority with all 
its extemalism. 

Even the Book of Revelation, the prophetic book of the New 
Testament, may be interpreted not as symboHc of the spiritual but 
from a naturalistic standpoint which really amounts to materialism. 
The prophetic and creative spirit in these apocalyptic visions is 
obscured by such a method of interpretation and all that is left is 
superstition and a virtual negation of life. 

Two figures stand out in the spiritual hfe of mankind, namely, 
those of the saint and of the prophet, nor has mankind been able to 
supersede them. Both are necessary to the work of God in the 
world and to the coming of His Kingdom. These two pathways 
of the spirit, the way of holiness and the way of prophetism, have 
both their contribution to make to the final coming of God- 
humanity, are integral to the hfe of the Church, and participate in 
its fulfilment. For a time, owing to some inscrutable divine plan, 
prophetism has been able to function outside the visible body of the 
Church ; but the hour is at hand when this spirit will be recognized 
as belonging to the Church, and as having its origin within it. It 
is through tragedy, through intestine conddict, and through terrible 
struggles, that the rehgious destiny of man is accomplished. But 
mankind is moving forward to fuhiess of life, to its ultimate 
deification, and to the Eongdom of God. 

Two conflicting ways of Hfe are to be found here below ; there 
is the Kingdom of God and the kingdom of this world, and it is 
essential to make a real spiritual distinction between them. Mil- 
lenarianism may be taken in a materiaHstic sense with the result that 
it becomes the dream of an earthly utopia. The building of the 
Tower of Babel was of this kind ; it is in reality the kingdom of 
Antichrist, that false miUenarianism which is to be found at the 
present day in Communism. But in the hopes of miUenarianism 
there is to be found as well a real expectation of the New Jerusalem, 
of a positive consummation of Ae world process, and of the 
realization of the Kingdom. 

The prophets of Christianity are not optimistic, they give no 
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support to the theory of progress, they condemn with severity the 
evil from which there is no escape in this world. But neither are 
they pessimistic, for the fact is that they are far beyond human 
optimism or human pessimism. 

They look constantly for the coming of Christ in all the fulness 
of His power and glory. 
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